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P R E F A C E .

W H M  some twenty years ago I decided on 
undertaking the first edition of the two texts 

and the commentary of the Rig-veda, I  little ex
pected that it would fall to my lot to publish also 
what may, without presumption, be called the first 
translation of the ancient sacred hymns of the 
Brahmans. Such is the charm of deciphering step 
by step the dark and helpless utterances of the 
early poets of India, and discovering from time to 
time behind words that for years seemed unintelli
gible, the simple though strange expressions of 
primitive thought and primitive faith, that it re
quired no small amount of self-denial to decide 
in favour of devoting a life to the publishing of 
the materials rather than to the drawing of the 
results which those materials supply to the student 
of ancient language and ancient religion. Even 
five and twenty years ago, and without waiting 
for the publication of Sdyana’s commentary, much 

, might have been achieved in the interpretation of
the hymns of the Rig-veda. With the MSB. then
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accessible in the principal libraries of Europe, a
tolerably correct text of the Sanhita might have 
been published, and these ancient relics of a primitive 
religion might have been at least partially deciphered 
and translated in the same way in which ancient 
inscriptions are deciphered and translated, viz. by 
a careful collection of all grammatical forms, and 
by a complete intercomparison of all passages in 
which the same words and the same phrases occur.
When I  resolved to devote my leisure to a critical 
edition of the text and commentary of the Kig- 
veda rather than to an independent study of that 
text, it was chiefly from a conviction that the 
traditional interpretation of the Kig-veda, as em
bodied in the commentary of Sayana and other 
works of a similar character, could not be neglected 
with impunity, and that sooner or later a complete 
edition of these works would be recognized as a 
necessity. It  was better therefore to begin with the 
beginning, though it seemed hard sometimes to spend 
forty years in the wilderness instead of rushing 
straight into the promised land.

It  is well known to those who have followed 
my literary publications that I  never entertained 
any exaggerated opinion as to the value of the 
traditional interpretation of the Veda, handed down 
in the theological schools of India, and preserved 
to us in the great commentary of S&yawa. More 
than twenty years ago, when it required more 
courage to speak out than now, I expressed my
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opinion on that subject in no ambiguous language, 
and was blamed for it by some of those who now 
speak of Say ana as a mere drag in the progress 
of Vedic scholarship. A drag, however, is some
times more conducive to the safe advancement of 
learning than a w hip ; and those who recollect the 
history of Vedic scholarship during the last five 
and twenty years, know best that, with all its 
faults and weaknesses, Sayana’s commentary was a 
sine (l ud non for a scholarlike study of the Rig- 
veda. I  do not wonder that others who have more 
recently entered on that study are inclined to speak 
disparagingly of the scholastic interpretations of 
Sayana. They hardly know how much we all owe 
to his guidance in effecting our first entrance into 
this fortress of Vedic language and Vedic religion, 
and how much even they, without being aware of 
it, aie indebted to that Indian Eustathius. I  do 
not withdraw an opinion which I  expressed many 
years ago, and for which I  was much blamed at 
the time, that S&yana in many cases teaches us 
how the Veda ought not to be, rather than how it 
ought to be understood. But for all that, who 
does not know how much assistance may be derived 
from a first translation, even though it is imperfect, 
nay, how often the veiy  mistakes of our predeces
sors help us in finding the right track l  I f  we 
can now walk without S&yana, we ought to bear 
in mind that five and twenty years ago we could 
not have made even our first steps, we could never,

/xS* ■
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■ '■ '̂ at least, have gained a firm footing, without his 

leading strings. I f  therefore we can now see 
further than he could, let us not forget that we 
are standing on his shoulders.

I  do not regret in the least the time which I  
have devoted to the somewhat tedious work of 
editing the commentary of S&yana, and editing it 
according to the strictest rules of critical scholar
ship. The Veda, I  feel convinced, w ill occupy
scholars for centuries to come, and will take and 
maintain for ever its position as the most ancient 
of books in the library of mankind. Such a book, 
and the commentary of such a book, should be 
edited once for a l l ; and unless some miexpected 
discovery is made of more ancient MSS., I  do not 
anticipate that any future Bekker or Dindorf will 
find much to glean for a new edition of Sayana, 
or that the text, as restored by me from a col
lation of the best MSS. accessible in Europe, 
will ever be materially shaken *; It has taken

* Since the publication of the first volume of the Rig-veda, 
many new MSS. have come before me, partly copied for me, 
partly lent to me for a time by scholars in India, but every 
one of them belonged clearly to one of the three families which 
I  have described in my introduction to the first volume of the 
Rig-veda. In the beginning of the first Ashteka, and occasionally 
at the beginning of other Ashtakas, likewise in the commentary 
on hymns which were studied by native scholars with particular 
interest, various readings occur in some MSS., which seem at 
first to betoken an independent source, but which are in reality 
mere marginal notes, due to more or less learned students of

<



' " a long time, I  know; but those who find fault 
with me for the delay, should remember that few 
scholars, if  any, have woi'ked for others more than 
I  have done in copying and editing Sanskrit texts,

•

these MSS. Tlius after verse 3 of the introduction one MS. 
reads : sa prSha nripatim rdgran, sayauaryo mamanuya^, servant 
vetty esha veddnam vyakhyatritvena yuyyatam, The same MS., 
after verse 4, adds: ityukto madhavarye/ia virabukkamahtpatiA, 
anvasdt sayanaAaryawt vedarthasya prakasane.

I had for a time some hope that MSS. written in Grantha 
or other South-Indian alphabets might have preserved an in
dependent text of Sayan,a, but from some specimens of a 
Grantha MS. collated for me by Mr. Eggeling, I do not think 
that even this hope is meant to be realised. The MS. in 
question contains a few independent various readings, such as 
me found in all MSS., and owe their origin clearly to the 
jottings of individual students. When at the end of verse 6,
I found the independent reading, vyutpanuas tavata sarva riAo 
vyakhyStupS arhati, I expected that other various readings of 
the same character might follow. But after a few additions 
in the beginning, and those clearly taken from other parts of 
Sayunas commentary, nothing of real importance could be 
gleaned from that. MS. I  may mention as more important 
specimens of marginal notes that, before the first punaA kidrisam, 
on page 44, liue 24, this MS. reads : athava yaynasya devam 
lti sambandhaA, yayDasya prakasakam ityarthaA, purohitam iti 
pnthagviseshaream. And again, page 44, line 26, before puuaA 
kidriaam, this MS. adds: athava ritvh/am ritvigvid (vad) ya^nu- 
nirvdhakam, hotdram devSndm fihvataram; tatlia ratnadhStaniam.
In the same line, after ratnanam, we read ramawiyadhananam vd, 
taken from page 46, line 2. Various readings like these, however, 
occur on the first sheets only, soon after the MS. follows the usual 
and recognized text. For the later Ashtakas, where all the MSS. 
are very deficient, and where an independent authority would he 
of real use, no Grantha MS. has its yet been di- covered.

’ 6°^v\
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and that after all one cannot give up the whole 
of one’s life to the collation of Oriental M SS. and 
the correction of proof-sheets. The two concluding 
volumes have long been ready for Press, and as 
soon as I  can find leisure, they too shall be printed 
and published.

In now venturing to publish the first volume 
of my translation of the Rig-veda, I  am fully 
aware that the fate which awaits it will be very 
different from that of my edition of the text and 
commentary. It  is a mere contribution towards 
a better understanding of the Yedic hymns, and 
though I  hope it may give in the main a right 
rendering of the sense of the Vedic poets, I  feel con
vinced that on many points my translation is liable 
to correction, and will sooner or later be replaced by 
a more satisfactory one. It  is difficult to explain to 
those who have not themselves worked at the Veda, 
how it is that, though we may understand almost 
every word, yet we find it so difficult to lay hold 
of a whole chain of connected thought, and to dis
cover expressions that will not throw a wrong 
shade on the original features of the ancient words 
of the Veda. Wo have, on the one hand, to avoid 
giving to our translations too modem a character, 
or paraphrasing instead of translating; while, on 
the other, we cannot retain expressions which, if' 
literally i ndered in English or any modern tongue, 
would have an air of quaintness or absurdity totally 
foreign to the intention of the ancient poets. There
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.
axe, as all Vedic scholars know, whole verses whffih, 
as yet, yield no sense whatever. There are words 
the meaning of wliich we can only guess. Here, 
no doubt, a continued study will remove some of 
our difficulties, and many a passage that is now 
dark, will receive light hereafter from a happy 
combination. Much has already been achieved by 
the efforts of European scholars, but much more 
lemains to be done; and our only chance of seeing 
any rapid progress made lies, I  believe, in com
municating freely what eveiy one has found out 
by himself, and not minding if  others point out 
to us that we have overlooked the very passage 
that would at once have solved our difficulties, 
that oui conjectures were unnecessary, and our 

.emendations  ̂ wrong. True and honest scholars 
whose conscience tells them that they have done 
tlicii best, and who care for the subject on which 
they are engaged more than for the praise of 

mevolent or the blame of malignant critics, ought
to take any notice of merelv frivolous censure.

%>

are mistakes, no doubt, of which we ought 
ashamed, and for which the only amende 
7e we can make is to openly confess and 

'em. But there are others, particularly 
t like Vedic interpretation, which we 
re, as we wish to be forgiven. This 

ithout lowering the standard of true 
"hog the healthy tone of scion-

y »r - -  —
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^ 5 5 q V ^ inQompatible with earnestness,— far from it !— and 
where these elements are wanting, not only is 
the joy embittered which is the inherent reward 
of all bond fide  work, but selfishness, malignity, 
aye, even untruthfulness, gain the upper hand, and 
the healthy growth of science is stunted. While 
in my translation of the Veda and in the remarks 
that I have to make in the course of my commen
tary, I shall frequently differ from other scholais,
1 hope I  shall never say an unkind word of men 
who have done their best, and who have done 
what they have done in a truly scholarlike, that 
is, in a humble spirit. It  would be unpleasant, 
even were it possible within the limits assigned, to 
criticise every opinion that has been put forward 
on the meaning of certain words or on the con
struction of certain verses of the Veda. I prefer, 
as much as possible, to vindicate my own transla
tion, instead of examining the translations of othei 
scholars, whether Indian or European. Saya«r 
translation, as rendered into English by Proft 
Wilson, is before the world. Let those who 
an interest in these matters compare it wi 
translation here proposed. In order to give 
who do not possess that translation, an oq 
of comparing it with my own, 1 have 
hymns printed that as well as the t ’
Langlois and Benfey on the same 
own. Everybody will thus be '
- f  noculi'uvcb".raster .of

I ( f t  ) * x iv  PREFACE. V v T
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' tions. That of Say ana represents the tradition of 
In d ia ; that of Langlois is the ingenious, but 
thoroughly uncritical, guess-work of a man of taste; 
that of Benfey is the rendering of a scholar, who 
has carefully worked out the history of some 
words, but who assigns to other words either the 
traditional meaning recorded by S&yana, or a con
jectural meaning which, however, would not always 
stand the test of an intercomparison of all passages 
in which these words occur. I  may say, in general, 
that S&y ana’s translation was of great use to me 
in the beginning, though it seldom afforded help 
for the really difficult passages. Langlois’ trans
lation has hardly ever yielded real assistance, while 
I  sincerely regret that Benfey’s rendering does not 
extend beyond the first MancZala.

It may sound self-contradictory, if, after confessing 
the help which I derived from these translations,
1 venture to call my own the first translation of 

e Big-veda. The word translation, however, has 

y  meanings. I  mean by translation, not a mere 
ring of the hymns of the Big-vecla into 

\  French, or German, but a full account of 
ons which justify the translator in assign- 

a power to such a word, and such a 
such a sentence. I  mean by translation 

■ nug, a work like that which Buruouf 
his fir-1 attempts at a translation 

« traduction raisonnee, it such an 
>d. Without such a nrooess

(M  ik >  ) • )  PREFACE. I x v  \ V  I
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without a running commentary, a mere translation 
of the ancient hymns of the Brahmans will never 
lead to any solid results. Even i f  the translator 
has discovei’ed the right meaning of a word or 
of a whole sentence, his mere translation does not 
help us much, unless he shows us the process by 
which he has arrived at it, unless he places before 
us the pieces justijicatives of his final judgment.
The Veda teems with words that require a justi
fication ; not so much the words which occur but 
once or twice, though many of these are difficult 
enough, but rather the common words and particles, 
which occur again and again, which we understand 
to a certain point, and can render in a vague way, 
but which must be defined before they can be trans
lated, and before they can convey to us any real 
and tangible meaning. It was out of the question 
in a translation of this character to attempt either 
an imitation of the original rhythm or metre, or to 
introduce the totally foreign element of rhymin 
Such translations may. follow by and by : at prer 
a metrical translation would only be an excus 
an inaccurate translation.

While engaged in collecting the evid' 
which the meaning of every word and e 
tence must be founded, I  have deriver 
important assistance from the Sanskr 
of Professors Boehtlingk and Both, v 

* in course of publication during: 4 

years. The Vedic portion of
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I  believe, be taken as the almost exclusive work of 
Professor Roth, and as such, for the sake of brevity,
I  shall treat it in m y notes. I t  would be ungrate

ful were I  not to acknowledge most fully the real 

benefit which this publication has conferred on 
eveiy student of Sanskrit, and my only regret is 
that its publication has not proceeded more rapidly, 
so that even now years w ill elapse before we can 
hope to see it finished. B u t my sincere admiration 
for the work performed by the compilers of that 
Dictionary does not prevent me from differing, in 

many cases, from the explanations of Yedic words 
given by Professor Both. I f  I  do not always criti
cise Professor Roth’s explanations when I  differ from 
him, the reason is obvious. A  dictionary without a 
full translation of each passage, or without a justifica
tion of the meanings assigned to each word, is only 

preliminary step to a translation. It  represents 

irst classification of the meanings of the same 

1 in different passages, but it gives us, no 

' of judging how, according to the opinion 
compiler, the meaning of each single word 

c made to fit the general sense of a whole 
I  do not say this in* disparagement, 
ictionary, it can hardly be otherwise; 

o it  in order to explain the difficulty 
r I  differed from Professor Roth, and 

to tell how the. meaning assigned 
"otds would be justified by the 

himself. On this oround

1 m  r l  PREFACE. x v ”  V f i T
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I  have throughout preferred to explain every step 
by which I  arrived at my own renderings, rather 
than to write a running criticism of Professor Roth s 
Dictionary. My obligations to him I  like to express 
thus once for all, by stating that whenever I  found 
that I  agreed with him, I  felt greatly assured as 
to the soundness of my own rendering, while when
ever I  differed from him, I  never did so without 

careful consideration.
The works, however, which I  have hitherto men

tioned, though the most important, are by no means 
the only ones that have been of use to me in 
preparing my translation of the Rig-veda. The 
numerous aiticles on certain hymns, verses, or single 
words occurring in the Rig-veda, published by Vcdic 
scholars in Europe and India during the last thirty 
years, were read by me at the time of their publica
tion, and have helped me to overcome difficulty 
the very existence of which is now forgotten, 
go back still further, I  feel that in grappling 
the first and the greatest of difficulties in the 
of the Veda, I  and many others are more 
indebted than it is possible to say, to o 
early loss has been one of the greatest 
to Sanskrit scholarship. It was in Bum/ 
that we first learnt what the Veda ’ 
it should form the foundation of ‘
Not only did he. most liberally 
his pupils his valuable M Sg 
to n ®1 these tools, but
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~~ experience were freely placed at our service, we were 
warned against researches which he knew to he 
useless, we were encouraged in undertakings which 
he knew to be full of promise. His minute ana
lysis of long passages of Sayana, his independent 
interpretations of 'the text of the hymns, his com
parisons between the words and grammatical forms, 
the thoughts and legends of the Veda and A  vesta, 
his brilliant divination checked by an inexorable 
sense of truth, and his dry logical method enlivened 
by sallies of humour and sparks of imaginative 
genius, though  ̂ not easily forgotten and always 
remembered with gratitude, are now beyond the 
reach of praise or blame. Were I  to criticise what 
he or other scholars have said and written many 
years ago, they might justly  complain of such 

. criticism. I t  is no longer necessaiy to prove that 
Nabhanedisltf/ia cannot mean ‘ new relatives/ or that 
there never was a race of Etendhras, or that the 
angels of the Bible aye in no way connected with 
the Angiras of the Vedic hymns ; and it would, 
on the other hand, be a mere waste of time, were 
I  to attempt to find out who first discovered that 
in the Veda (leva does not always mean divine, 
but sometimes means brilliant. In fact, it could 
not be done. In a new subject like that of the 
interpretation of the Veda, there are certain things 
which everybody discovers who has eyes to see.
Their discovery requires so little research that it 
seems almost an insult to say that they were dis-

b 2
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covered by tbis or that scholar. Take, for instance, 
the peculiar pronunciation of certain words, rendered 
necessary by the requirements of Vedic metres. I  

believe that my learned friend Professor Kuhn was 
one of the first to call general attention to the fact 
that semivowels must frequently be changed into 
their corresponding vowels, and that long vowels 
must sometimes be pronounced as two syllables. It  
is clear, however, from Rosen’s notes to the first 
Ashiaka (i. i, 8), that he, too, was perfectly aware 
of this fact, and that he recognized the prevalence 
of this rule, not only with regard to semivowels 
(see his note to Rv. i. 2, 9) and long vowels which 
are the result of Sandhi, but likewise with regard 
to others that occur in the body of a word. ‘ Ani
madverted he writes, ‘ tres syllabas postremas vocis 
adhvara/Mam dipodise iambicse munus sustinentes, 
penultima syllaba prseter iambi prion’s arsin, thesin 
quoque sequentis pedis ferente. Satis frequentia 
sunt, in hac prsesertim dipodise iambicae sede, 
exempla syilabae natura longee in tres moras pro- 
ductee, De qua re nihil quidem memoratum 
invenio apud Pingalam aliosque qui de arte 
metrics scripserunt: sed numeros ita, ut modo 
dictum est, computandos esse, taciti agnoscere 
videntur, quum versus una syllaba mancus non 
eos offendatd

Now this is exactly the case. The ancient gram
marians, as we shall see, teach distinctly that where 
two vowels have coalesced into one according to
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' * c «... "the rules of Sandhi, they may be pronounced as 
two syllables; and though they do not teach the 
same with regard to semivowels and long vowels 
occurring in the body of the word, yet they tacitly 
recognize that rule, by frequently taking its effects 
tor granted. Thus in Sutra 950 of the Pratisakhya, 
verse ix. h i , 1, is called an Atyashfi, and the first 
p&da is said to consist of twelve syllables. In  order 
to get this number, the author must have read,

ayft ruM harinyd punanaA.

Immediately after, verse iv. 1, 3, is called a Dh?’iti, 
and the first pada must again have twelve syllables.
Here therefore the author takes it for granted that 
we should read,

sakhe sakhfiyam abhy a vavritsva *.

No one, in fact, with any ear for rhythm, whether 
*S>aunaka and Pingala, or Rosen and Kuhn, could 
have helped observing these rules when reading the 
Veda. But it is quite a different case when we 
come to the question as to which words admit of 
such protracted pronunciation, and which do not.
Here one scholar may differ from another according 
to the view he takes of the character of Vedic

* See also Stitra 937 spq. I  cannot find any authority for the 
statement of Professor Kuhn (Bcitriige, vol. iii. p. < 14) that accord
ing to the Rik-pifttisftkhya it is the first semivowel tlmt must 1 e 
dissolved, unless he referred to the remarks of the commentator 

to Sfttra 973. ,
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metres, and here one has to take careful account 
of the minute and ingenious observations contained 
in numerous articles by Professors Kuhn, Bollensen, 
Grassmann, and others. With regard to the inter
pretation of certain words and sentences, too, it may 
happen that explanations which have taxed the 
ino-enuitv of some scholars to the utmost, seem to 
others so self-evident that they would hardly think 
of quoting anybody’s name in support of them, to 
say nothing of the endless and useless work it would 
entail, were we obliged always to find out who was 
the first to propose this or that interpretation. It 
is impossible here to lay down general rules : each
scholar must be guided by his own sense of justice to 
others and by self-respect. Let us take one instance.
From the first time that I  read the fourth hymn 
of the Rig-veda, I  translated the fifth and sixth 

verses :
utd bruvantu nah nida/i nfh anydtah kit arata, 

didMna/i fndre ft diivah,
utd na/< su-bh&g&n arf/i vok6yuh dasma krishkiya/t, 

sy£ma ft fnclrasya sjfrmam.
i. Whether our enemies say, ‘ Move away else

where, you who offer 'worship to Indra only/— 
a. Or whether, 0  mighty one, all people call us 

blessed : may we always remain in the keeping of 

Indra.
About the general sense of tins passage I imagined 

there could be no doubt, although one word in it, 
viz. arfA, required an explanation. Yet the variety

( n j l p W  p r e f a c e . ( § L



-interpretations proposed by different scholars is 
extraordinary. First, if we look to S&yana, he 
translates :

i. May our priests praise Indra! 0  enemies, 
go away from this place, and also from another 
place! Our priests (may praise Indra), they who 
are always performing worship for Indra.

2- 0  destroyer of enemies! may the enemy call 
us possessed of wealth ; how much more, friendly 
people! May we be in the happiness of Indra!

Professor If ilson did not follow Sayana closely, 
but translated :

1. Let our ministers, earnestly performing his 
worship, exclaim : Depart, ye revilers, from hence 
and every other place (where he is adored).

2. Destroyer of foes, let our enemies say we are 
prosperous: let men (congratulate us). May we 
ever abide in the felicity (derived from the favour) 
of Indra.

Langlois translated:
1. Que (ces amis), en fetant Indra, puissent dire :

Vous, qui etes nos adversaires, retirez-vous loin d’ici.
2. Que nos ennemis nous appellent des homines 

fortunes, places que nous sommes sous la protection 
d'Indra.

Stevenson translated :
i. Let all men again join in praising Indra. 

Avaunt ye profane scoffers, remove from hence, and 
from every other place, while we perform the rites 
of Indra.

( f m  ■n  Msk 1 I PREFACE. XX111 V \  I



a. O foe-destroyer, (through thy favour) even our 
enemies speak peaceably to us, the possessors of 
w ealth; what wonder then i f  other men do so.
Let us ever enjoy the happiness which springs 
from Indra’s blessing.

Professor Benfey translated :
x. And let the scoffers say, They are rejected by 

every one else, therefore they celebrate Indra alone.
3. And may the enemy and the country proclaim 

us as happy, 0  destroyer, i f  we are only in Indra’s 
keeping.

Professor Both, s. v. anydtah, took this word 
rightly in the sense of ‘ to a different place,’ and 
must therefore have taken that sentence ‘ move 
away elsewhere’ in the same sense in which I  take 
it. Later, however, s. v. ar, he corrected himself, 
and proposed to translate the same words by ‘ you 
neglect something else.’

Professor Bollensen (Orient und Occident, vol. ii. 
p. 463), adopting to- a certain extent the second 
rendering of Professor Both in preference to that 
of Pi’ofessor Benfey, endeavoured to show that the 
‘ something else which is neglected,’ is not some
thing indefinite, but the worship of all the other 
gods, except Indra.

It might, no doubt, be said that every one of 
these translations contains something that is right, 
though mixed up with a great deal that is w rong; 
but to attempt for every verse of the Veda to quote 
and to criticise overy previous translation, would
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be an invidious and useless. task. In .the case just 
quoted, it might seem right to state that Professor 
Bollensen was the first to see that anh should be 
joined with Imshfitya/i, and that he therefore pro
posed to alter it to arih, as a nom. plur. But on 
referring to Rosen, I  find that, to a certain extent, 
he had anticipated Professor Bollensen’s remark, for 
though, in Ins cautious way, he abstained from alter
ing the text, yet he remarked : Possitne arih pluralis 
esse, contracta terminatione, pro araya/i ?

After these preliminary remarks I  have to say a 
few words on the general plan of my translation.

I do not attempt as yet a translation of the 
whole of the Rig-veda, and I therefore considered 
myself at liberty to group the hymns according 
to the deities to which they are addressed. By 
this process, I believe, a great advantage is gained.
^Ve see at one glance all that has been said of a 
certain god, and we gain a more complete insight 
into his natui’e and character. Something of the 
same kind had been attempted by the original 
collectors of the ten books, for it can hardly be 
by accident that each of them begins with hymns 
addressed to Agni, and that these are followed 
by hymns addressed to Indra. The only exception 
to this rule is the eighth Mandala, for the ninth 
being devoted to one deity, to Soma, can hardly be 
accounted an exception. But if  we take the Rig- 
veda as a whole, we find hymns, addressed to the
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same deities, not only scattered about in different 
books, but not even grouped together when they 
occur in one and the same book. Here, as wo 
lose nothing by giving up the old arrangement, 
we are surely at liberty, for our own purposes, 
to put together sjhh hymns as have a common 
object, and to place before the reader as much 
material as possible for an exhaustive study of each 

individual deity..
I  give for each hymn the Sanskrit original in 

what is known as the Pada text, i. e. the text in 
which all words (pada) stand by themselves, as 
they do in Greek or Latin, without being joined 
together according to the rules of Sandhi. The 
text in which the words are thus joined, as they 
are in all other Sanskrit texts, is called the Sanhita 
text. Whether the Pada or the Sanhitl text be 
the more ancient, may seem difficult to settle. As 
far as 1  can judge, they seem to me, hi their pre
sent form, the product of the same period of 
Yedic scholarship. The Pratisakhyas, it is true, 
start from the Pada text, take it, as it were, for 
granted, and devote their rules to the explanation of 
those changes which that text undergoes in being 
changed into the Sanhitfl text. But, on the other 
hand, the Pada text in some cases clearly pre
supposes the SanhM  text. It  leaves out passages 
which are repeated more than once, while the 
SanhM text always repeats these passages; it 
abstains from dividing the termination ot the loca-
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tive plural su, whenever in the Sanhita text, i. e. 
according to the rules of Sandhi, it becomes shu ; 
hence nadishu, agdshu, but a p -su ; and it gives 
short vowels instead of the long ones of the San- 
hitS,, even in cases where the long vowels are 
justified by the rules of the Yedic language. It 
is certain, in fact, that neither the Pada nor the 
SanhitA text, as we now possess them, represent 
the original text o f the Yeda. Both show clear 
traces o f scholastic influences. But if we txy to 
restore the original form of the Yedic hymns, we 
shall certainly arrive at some kind of Pada text 
rather than at a Sanhita te x t ; nay, even in their 
present form, the original metx’e and rhythm of 
the ancient hymxxs of the iUisliis are far more 
perceptible when the words are divided, than wheix 
we join them together throughout according to the 
rules of Sandhi. Lastly, for practical purposes, 
the Pada text is far superior to the SanhitA text 
in which the final and initial letters, that is, the 
most important letters of words, are constantly 
disguised, axxd liable therefore to different intei’- 
pretatxons. Although in some passages we may 
differ from the interpretation adopted by the 
Pada text, aixd although certain Vedic voids have, 
no doubt, been wrongly analysed axid divided by 
Yakalya, yet such cases are comparatively few, and 
where they occur, they are interesting as carrying 
us back to the earliest attempts of Vedic scholar
ship. In the vast majority o f cases the divided
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text, with a few such rules as we have to observe 
in reading Latin, nay, even in reading Pali verses, 
brings us certainly much nearer to the original 
utterance of the ancient ijJishis than the amalga

mated text.
The critical principles by which I  have been 

guided in editing for the first time the text of 
the Eig-veda, require a few words of explanation, 
as they have lately been challenged on grounds 
which, I  think, rest on a complete misapprehension 
of my previous statements on this subject.

As far as we are able to judge at present, we 
can hardly speak of various readings in the Yedic 
hymns, in the usual sense of that word. Various 
readings to be gathered from a collation of dif
ferent M SS., now accessible to us, there are none.
After collating a considerable number of MSS., I 
have succeeded, I  believe, in fixing on three repre
sentative M SS., as described in the preface to the 
first volume of my edition of the Eig-veda. Even 
these M SS. are not free from blunders,— for what 
MS. is 1— but these blunders have no claim to the 
title of various readings. They are lapsus calami, 
and no more; and, what is important, they have not 

become traditional*.

* Thus x. i o i , 3, one of the Facia MSS. (P. 2) reads distinctly 
yac/nfim prfi kriwuta sakhdya/i, but all the other MSS. have 
nayata, and there can be little doubt that- it was the frequent 
repetition of the verb kri in this vei-se which led the writer 
to substitute kriwita for nayata. No other M S , as far as I
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The text, as deduced from the best MSS. of the 
Sanhita text, can be controlled by four independent 
checks. The first is, of course, a collation of the 
best MSS. of the Sanliit^ text.

The second check to be applied to the Sanhita 
text is a comparison with the Pada text, of which, 
again, I  possessed at least one excellent MS., and 
several more modern copies.

am aware, repeats this blunder. In ix. 86, 34, the writer of the 
same MR. puts rajrasi instead of dhavasi, because his eye was caught 
by r&g& in the preceding line. x. 16, g, the same MS. reads s&m 
gaMAasva instead of gaM/tatam, which is supported by S. 1, S. 2,
P. 1, while S. 3. has a peculiar and more important reading, ga&- 
Matat. x. 67, 6, the same MS. P. 2. has vi Zakartha instead 
of vi Jakarta.

A number of various readings which have been gleaned from 
Pandit Taranatlia’s Tuladanadipaddhat-i (see Triibner’s American 
and Oriental Literary Record, Ju ly  3 1, 1868) belong to the same 
class. They may be due either to the copyists of the MSS. which 
Pandit Tar&natha used while compiling his work, or they may 
by accident have crept into his own MS. Anyhow, not one of 
them is supported cither by the best MSS. accessible in Europe, 
or by any passage in the Pratisakhya.

Rv. ix. 1 1 ,  2, read devayu instead of devayuA f
ix. 1 1 ,4 ,  „ arZ-ata „  ur&atef.
ix, 14, 2, „ yadi sabandhava/j „  yaddlptubandhavaAt•
ix. 16 ,3 , „  anaptam „ anuptamf.
ix. 17 ,2 , „ suvanSsa ,, stuvdnasa f-
ix, 2 i,2 , „ .pravriMvanto „  pravrmvatof.
ix. 48,2, „  santvrikta „  8u?nyuktaf.
ix. 4 9 ,1, „  110 ’pam „  no yam f .
ix.54, 3. „ sftrya/i „  sfiryamf.
ix, 39,3, „  sida ni „  sidati f .

t  As printed by Pandit Tdrfimttha.

” ' 1PR E FA C E . I
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Z&Jy ^he third check was a comparison of this text 
with Savarms commentary, or rather with the text 
which is presupposed by that commentary. In the 
few cases where the Pada text seemed to differ 
from the Sanhita text, a note was added to that 
effect, in the various readings of my edition; and 
the same was done, at least in all important cases, 
where Say arm clearly followed a text at variance 
with our own.

The fourth check was a comparison of any doubt
ful passage with the numerous passages quoted in 
the Pratisakhya.

these were the principles by which I was guided 
in the critical restoration of the text of the Kig- 
veda, and I believe I may say that the text as 
printed by me is more correct than any MS. now 
accessible, more trustworthy than the text followed 
by Sayana, and in all important points identically 
the same with that text Avhich the authors of the 
Pr&tisakhya followed in their critical researches in 
the fifth or sixth century before opr era. I believe 
that starting from that date our text of the Veda, is 
better authenticated, and supported by a more per
fect apparatus cnticus, than the text of any Greek or 
Latin author, and I do not think that diplomatic cri
ticism can ever go beyond what has been achieved in 
the constitution of the text of the Vedic hymns.

har be it from me to say that the (ditto princeps 
of the text thus constituted was printed without 
mistakes. But most of these mistakes are mistakes

<»
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which no attentive reader could fail to detect. Oases 
like ii. 35, 1, where ^dpishat instead of poshishat 
was printed three times, so as to perplex even 
Professor Roth, or ii. 12, 14, where sasamanain 
occurs three times instead of sasam&n&m, are, I 
believe, of rare occurrence. Nor do I think that, 
unless some quite unexpected discoveries are made, 
there ever will he a new critical edition, or, as 
we call it in Germany, a new recension of the 
hymns of the Rig-veda. I f  by collating new MSS., 
or by a careful study of the Pratisakhya, or by 
conjectural emendations, a more correct text could 
have been* produced, we may be certain that a 
critical scholar like Professor Aufrecht would have 
given us such a text. But after carefully collating 
several MSS. of Professor Wilson’s collection, and 
after enjoying the advantage of Professor Weber’s 
assistance in collating the MSS. of the Royal 
Library at Berlin, and after a minute study of tire 
Pr;i1 i.sakhya, he frankly states that in the text of 
the Rig-veda, transcribed in Roman letters, which he 
printed at Berlin, he followed my edition, and that 
he had to correct but a small number of misprints.
For the two Mandalas which I had not yet pub
lished, I lent him the very MSS. on which my 
edition is founded; and there will be accordingly 
but few passages hi these two concluding Mawdalas, 
which 1 have still to publish, where the text’will 
materially differ from that of his Romanised tran
script.



No one, I  should think, who is at all acquainted 
with the rules of diplomatic criticism, would easily 
bring himself to touch a text resting on such authori
ties as the text of the Rig-veda. What would a 
Greek scholar give, if  he could say of Homer that 
his text was in every word, in every syllable, in 
every vowel, in every accent, the same as the text 
used by Peisistratos in the sixth century b . c . !  A  
text thus preserved in its integrity for so many 
centuries, must remain for ever the authoritative 
text of the Yeda.

To remove, for instance, the hymns 49-59 in 
the eighth ManeZala from their proper place, or 
count them by themselves as Valakhilya * hymns, 
seems to me little short of a critical sacrilege.
W hy S4ya?;a does not explain these hymns, I  con- 
------ —... ... ... -■-■■■ ------------------------------------------•

* The earliest interpretation of the name Valakhilya is found 
in  the Taittiriya-aranyaka i. 23. We are told that Prayapati 
created the world, and in the process of creation the following 
interlude occurs :

sa tapo ’tapynta. sa tapas taptva sariram adhfinuta. tasya yan 
mawsam asit tato ’runaA ketavo vatarasamt rishaya udatishtAan. 
yo nakhaA, te vaikhanasaA. ye balaA, te halakhilyaA.

He burned with emotion. Having burnt with emotion, he shook 
his body. From what was his flesh, the ifishis, called Aruttas,
Ketus, and Vatarasanas, sprang forth. His nails became the Vai- 
khamisas, his hairs the Balakhilyas.

The author of this allegory therefore took lrala or vala in valu- 
khilya, not in the sense of child, but identified it with bala, hair.

The commentator remarks with regard to tapas : natra tapa 
upavasadirfipam, kiwitu srashfavyawi vastu kidmam iti paryd- 
loAanarftpam.

( i f  f § K  x x x ii PRE FACE. i C T
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I  clo not know*; but whatever the reason was, 
it was not because they did not exist at his time, 
or because he thought them spurious. They are 
regularly counted in Katy&yana’s Sarv&nukrama, 
though here the same accident has happened. One 
commentator, ShacZgurusishya, the one most com
monly used, does not explain them; but another 
commentator, (7agannatha, does explain them, exactly 
as they occur in the Sarv&nukrama, only leaving out 
hymn 58. That these hymns had something peculiar 
in the eyes of native scholars, is clear enough. They 
may for a time have formed a separate collection, 
they may have been considered of more modern 
origin. I shall go even further than those who 
lemove these hymns from the place which they 
have occupied for more than two thousand years.
I admit they disturb the regularity both of the 
Mandala and the Ashdaka divisions, and I have 
pointed out myself that they are not counted in 
the ancient Anukramanis ascribed to /S'aunaka;
(History of Ancient Sanskrit Literature, p. 220.)
But, on the other hand, verses taken from these 
hymns occur in all the other Vedas f ;  the hymns

h A similar omission was pointed out by Professor Roth.
Verses 2 1-2 4  of the 53rd hymn of the third Mano&la, which 
contain imprecations against YasishiAa, are left out by the writer 
of ft Pada M.S., and by a copyist of Saya?ia’s commentary, probably 
because they both belonged to the family of VasishtAa. See my 
edition of the Rig-veda, vol. ii. p. Ivi, Notes.

t  This is a cmerion of some importance, and it might have 

VOL. I .  C
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Parisish/as or Khilas or apocryphal hymns, nor does 
Katyayana ever mention mere Khilar in his Sarva- 
nukrama. E ight of them are mentic ed in the Bri- 
haddevata, without any allusion to laeir apocryphal 

character:

P a r t ly  ashiau tu siiktany rishin&m tigmategasam, 
Aindra/ty atra tu shac/vitnsa/t pragatho bahudaivataA 
F ig  antyagner a/cety agnih sftryam antyapado gagau. 
Praskawvas ka, prishadhras ka pradad yad vastu 

kim/eana
Bhurid iti tu suktdbhyam akhilam parikirtitam.
Aindra/iy ubhayam ity  atra shaZ agneyat parani tu.

‘ The next eight hymns belong to 72ishis of keen 
intellect * ;  they are addressed to Indra, but the 
26th Pragatha (viii. 54, 3-4, which verses torm the 
26th couplet, i f  counting from viii. 49, 1) is ad
dressed to many gods. The last verse (of these 
eight hymns), viii. 56, 5, beginning with the words 
a/cety agni/i, is addressed to Agni, and the last

been mentioned, for instance, by Professor Bollensen in bis in
teresting article on the Dvipada Vi ray hymns ascribed to 
Parasara (i. 65-70) that not a single verse of them occurs in 
any of the other Vedas.

* Lest Vammka be suspected of having applied this epithet, 
tigmateyas, to the Vdlnkhilyos in order to fill the verse (pfida- 
pfiramartham), I  may point out that the same epithet is applied 
to the Vdlakhilyas in the Maitry-upauishad 2, 3. The uom. plur. 
which occurs there is tigmatcyasa/i, and the commentator remarks : 
tigmateyasas tivrateyaso ’tyfiryitaprabMva/t; teyasa ityevawividhft 
etaA&A&khdaahketapdiAaa MandasaA sarvatra.
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foot celebrates Siirya. Whatsoever Praskanva and 
Prishadhra gave (or, if  we read prishadliraya, what
ever Praskanva gave to Prishadhra), all that is 
celebrated in the two hymns beginning with bhurlt.
After the hymn addressed to Agni (viii. 6o, x), there 
follow six hymns addressed to Indra, beginning with 
ubhayam.’

But the most important point of all is this, that 
these hymns, which exist both in the Pada and 
Sanhita texts, are quoted by the Prati.sakhya, not 
only for general purposes, but for .special passages 
occurring in them, and nowhere else. Thus in 
Sutra 154, hetaya/i is quoted as one of the few 
words which does not require the elision of a fol
lowing short a. In order to appreciate what is 
implied by this special quotation, it is necessary 
to have a clear insight into the mechanism of the 
Pratisakhya. Its chief object is to bring under 
general categories the changes which the separate 
words of the Pada text undergo when joined to
gether in the Arshi Sanhita, and to do this with 
the utmost brevity possible. Now the Sandhi rules, 
as observed in the SanhitA of the Big-veda, are by 
no means so uniform and regular as they are in 
later Sanskrit, anti hence it is sometimes extremely 
difficult to bring all the exceptional cases under 
more or less general rules. In our passage the 
author of the Pr&tisakhya endeavours to compre
hend all the passages where an initial a in the 
Veda is not elided after a final e or o. In ordinary

c 2

V PREFACE. XXXV ( ^ |  ^



r  i
* ( S  J i i s x v i  PEEFACE. ' S i  I

^ 1
Sanskrit it would be always elided, in the Sanhita 
it is sometimes elided, and sometimes not. Thus the 
Pratkakhya begins in Sutra 139 by stating that if  
the short a stands at the beginning of a 'pada or 
foot, it is always elided. W hy it should be always 
elided in the very place where the metre most 
strongly requires that it should be pronounced, 
does not concern the author of the Prati.sa.khya.
He is a statistician, not a grammarian, and he 
therefore simply adds in Sutra 153 the only three 
exceptional passages where the a, under these very 
circumstances, happens to be not elided. He then 
proceeds in Sutra 139 to state that a is elided even in 
the middle of a pMa, provided it be light, followed 
by y  or v, and these, y  or v, again followed by a 
light vowel. Hence the Sanhit4 writes te vildan, 
so yihn, but not sikshanto ’vratam, for here the a 
of avratam is h eavy; nor mitramaho ’vadyat, for 
here the a following the v  is heavy.

Then follows again an extension of this rule, viz. 
in the case of words ending in avo. After these, 
a short a, even i f  followed by other consonants 
besides y  or v, may be elided, but the other con
ditions must be fulfilled, i. e. the short a must be 
light, and the vowel of the next syllable must 
again be light. Thus the Sanliitd. writes indeed 
giivo fihltah, but not gavo gmou, because here the a 
is heavy, being followed by two consonants.

After this, a more general rule, or, more cor
rectly, a more cowfprehensive observation is made,
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viz. that under all circumstances initial a is elided, 
if the preceding word ends in aye, ayah, ave, or 
avah. As might be expected, however, so large a 
class must have numerous exceptions, and these 
can only be collected by quoting every word ending 
in these ’ syllables, or every passage in which the 
exceptions occur. Before these exceptions are 
enumerated, some other more or less general obser
vations are made, providing for the elision of 
initial a. Initial a, according to Sutra 143, is to 
be elided if the preceding word is vah, and if this 
vah is preceded by &, na, pra, kva, HtraA, savita, 
eva, or kah. There is, of course, no intelligible 
reason why, if these words precede vah, the next 
a should be elided. It is a mere statement of 
facts, and, generally speaking, these statements are 
minutely accurate. There is probably no verse in 
the whole of the Big-veda where an initial a after 
va//, is elided, unless these very words precede, or 
unless some other observation has been made to 
provide for the elision of the a. For instance, in 
v - 35> I> we find vah preceded by aJckha, which is 
not among the words just mentioned, and here the 
Sanhita does not elide the a of agnim, which follows 
after va/t. After all these more or less general 
observations as to the elision of an initial a are 
thus exhausted, the author of the BrAth'&khya 
descends into particulars, and gives lists, first, of 
words the initial a of which is always elided; 
secondly, of words which, if  preceding, require under



all circumstances tire elision of the initial a of the 
next word, whatever may have been said to the con
trary in the preceding Sutras. Afterwards, he gives 
a number of passages which defy all rules, and must 
be given on their own merits, and as they stand 
in the Sanhita. Lastly, follow special exceptions to 
the more or less general rules given before. And 
here, among these special exceptions, we see that 
the author of the Pratisakhya finds it necessary to 
quote a passage from a Valakhilya hymn in which 
hetaya/t occurs, i. e. a word ending in ayah, and 
where, in defiance o f Sutra 149, which required the 
elision o f a following initial a under all circum
stances (sarvatha), the initial a of asya is not elided ,
viii. 50, 2, Sanhita, satanika hetriyo asya. It might 
be objected that the PrtLtkakhya only quotes hetdya/i 
as an exceptional word, and does not refer diieetly 
to the verse in the W ak h ilya  hymn. But for
tunately hehlya/i occurs but twice in the whole of 
the Big-veda; and in the other passage where it 
occurs, i. 190, 4, neither the ride nor the exception 
as to the elision of an initial a, could apply. The 
author of the Prdt.Lakhya therefore makes no dis
tinction between the Valakhilya and any other hymns 
o f the Big-veda, and he would have considered his 
phonetic statistics equally at fault, if it had been 
possible to quote one single passage from the hymns
viii. 49 to 59, as contravening his observations, as if 
such passages bad been alleged from the hymns of 
Vasish^a or Visvamitra.

( f ( l ) i )  ... ' ( C T
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t would lead me too far, were I  to enter liere 
into similar cases in support of the fact that the 
Pratisakhya makes no distinction between the 
Valakhilya and any other hymns of the Rig-veda- 
sanhita*. But I  doubt whether the bearing of this 
fact has ever been fully realised. Here we see that 
the absence of the elision of a short a which follows 
after a word ending in aya/r, was considered of suf
ficient Importance to be recorded in a special rule, 
because in most cases the Sanhita elides an initial 
a, if  preceded by a word ending in ayah. What 
does this prove 1 I t  proves, unless all our views 
on the chronology of Yedic literature are wrong, 
that in the fifth century b . c . at least, or previously 
rather to the time when the Pratisakhya was com
posed, both the Pada and the SanhM texts were 
so firmly settled that it was impossible, for the 
sake of uniformity or regularity, to omit one single 
short a ; and it proves d fortiori, that the hymn 
in which that irregular short a occurs, formed at 
that time part of the Vcdic canon. I  confess I  feel 
sometimes frightened by the stringency of this 
argument, and I  should like to see a possibility 
by which we could explain the addition, not of the 
Valakhilya hymns only, but of other much more 
modern sounding hymns, at a later time than the 
period of the Pr&tisakhyas. But until that possi-

* The lYatisakhya takes into account both the »Saknlit and 
Bashknln s&khas, ns may be seen from Sutra 1057.



bility is shown, we must abide by oiu' own con
clusions ; and then I  ask, who is the critic who 
would dare to tamper with a canon of scripture of 
which every iota was settled before the time of 
Cyrus, and which we possess in exactly that form 
in which it is described to us by the authors of 
the Pr&tistikhyas ? I  say again, that I  am not free 
from misgivings on the subject, and my critical 
conscience would be far better satisfied i f  wfe could 
ascribe the Prati.sakhya and all it presupposes to a 
much later date. But until that is done, the fact 
remains that the two divergent texts, the Pada 
and Sanhit4, which we now possess, existed, as we 
now possess them, previous to the time of the 
Prati.sakhya,: they have not diverged nor varied 
since, and the vertex to which they point, starting 
from the distance of the two texts as measured 
by the Prati.sakhya, carries us back far beyond the 
time of Naunaka, i f  we wish to determine the date 
of the first authorised collection of the hymns, both 
in their Pada and in their Sanhita form.

Instances abound, i f  we compare the Pada and 
SanhitH texts, where, i f  uniformity between the two 
texts had been the object of the scholars of the 
ancient Parishads, the lengthening or shortening of 
a vowel would at once have removed the apparent 
discordance between the two traditional texts. Nor 
should it be supposed that such minute discord
ances between the two, as the length or shortness 
of a vowel, were always rendered necessary by the
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requirements of the metre, and that for that reason 
the ancient students or the later copyists of the 
Veda abstained from altering the peculiar spelling 
ol words, which seemed required by the exigencies 
of the metre in the Sanhita text, but not in the Pada 
text. Though this may be true in some cases, it is 
not so in all. There are short vowels in the Sanhita 
where, according to grammar, we expect long vowels, 
and where, according to metre, there was no necessity 
for shortening them. Y et in these very places all the 
MSS. of the Sanhita text give the irregular short, 
and all the MSS. of the Pada text the regular long- 
vowel, and the authors of the Prati.sakhyas bear 
witness that the same minute difference existed at 
their own time, nay, previous to then own time. In
vii. 60, 12, the Sanhita text gives :

iydm deva purohitir yuvdbhyam yayneshu mitra- 
varun&v akari.

Tins primacy, 0  (two) gods, was made for you 
o two, 0  Mitra and Vanma, at the sacrifices!

Here it is quite clear that deva is meant for a 
dual, and ought to have been deva or devau. The 
metre does not require a short syllable, and yet 
all the’ Sanhita MSS. read devil, and fill the Pada 
MSS. read deva; and what is more important, the 
authors of the Pratisakhya had to register this small 
divergence of the two texts, which existed in their 
time as it exists in our own*.

* See Pi atis&kliya, Stitra 309 seq., where several more instances 
of the same kind are given.
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x x , .Ix x  Nor let it be supposed, that the writers of our 
MSS. were so careful and so conscientious that 
they would, when copying MSS., regulate every 
consonant or vowel according to the rules of the 
Pratkakhya. This is by no means the case. The 
writers of Yedic MSS. are on the whole more 
accurate than the writers of other MSS., but their 
learning does not seem to extend to a knowledge 
of the minute rules of the Pratkakhya, and they 
will commit occasionally the very mistakes against 
which they are warned by the Pratisakhya. Thus 
the Pratisakhya (Sutra 799) warns the students 
against a common mistake of changing vaiyasva 
into vayyasva, i. e. by changing ai to a, and doubling 
the semivowel y. But this very mistake occurs in
S. 2, and another MS. gives vaiyyasva. See p. xlvii.

I f  these arguments are sound, if nothing can be 
said against the critical principles by which I have 
been guided in editing the text of the Big-veda, 
if  the fourfold check, described above, fulfils every 
requirement that could be made for restoring 
that text which was known to Sciyana, and which 
was known, probably 2000 years earlier, to the 
authors of the Pratisakhyas, what can be the 
motives, it may fairly be asked, of those who 
clamour for a new and more critical edition, and 
who imagine that the cditio princeps of the Rig- 
veda will share the fate of most of the editiones 
principes of the Greek and Roman classics, and 
be supplanted by new editions founded on the col-
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lation of other MSS. ? No one could have rejoiced 
more sincerely than I did at the publication of the 
Eomanised transliteration of the Eig-veda, carried 
out with so much patience and accuracy by Pro
fessor Aufrecht. It showed that there was a grow
ing interest in this, the only true Veda; it showed 
that even those who could not read Sanskrit in 
the original Devan&gari, wished to have access to 
the original text of these ancient hymns ; it showed 
that the study of the Veda had a future before it 
like no other -book of Sanskrit literature. My 
learned friend Professor Aufrecht has been most 
unfairly charged with having printed this Roman
ised text me insciente vel invito. My edition of the 
Eig-veda is publici juris, like any edition of Homer 
or Plato, and anybody might have reprinted it 
either in Eoman or Devan&garl letters. But far 
from keeping me in ignorance of his useful enter
prise, Professor Aufrecht applied to me for the 
loan ol the MSS. of the two MancZalas which I 
had not yet published, and I lent them to him' 
most gladly because, by seeing them printed at 
once, I felt far less guilty in delaying the pub
lication of the last volumes of my edition of the 
text and commentary. Nor could anything have 
been more honourable than the way in which Pro
fessor Aufrecht speaks of the true relation of his 
Eomanised text to my edition. That there are 
misprints, and I, speaking for myself, ought to say 
mistakes also, in my edition of the Eig-veda, I
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know but too w e ll; and if  Professor Anfredit, after 
carefully transcribing every word, coidd honestly say 
that their number is small, I  doubt whether other 
scholars will be able to prove that their number 
is large. I  believe I may with the same honesty 
return Professor Aufrecht’s compliment, and con
sidering the great difficulty of avoiding misprints 
in Romanised transcripts, I  have always thought 
and I  have always said that his reprint of the 
hymns of the Veda is remarkably correct and accu
rate. What, however, I  must protest against, and 
what, I  feel sure, Professor Aufrecht himself would 
equally protest against, is the supposition, and 
more than supposition of certain scholars, that 
wherever his Latin transcript varies from my own 
Devanagari text, Professor Aufrecht is right, and 
I  am wrong, that his various readings rest on the 
authority of new MSS., and constitute in fact a 
new recension of the Vedic hymns. Against this 
supposition I  must protest most strongly, not for 
my own sake, but for the sake of the old book, 
and, still more, for the sake of the truth. No doubt 
it is natural to suppose that where a later edition 
differs from a former edition, it does so intentionally .: 
and I  do not complain of those who, without being 
able to have recourse to M SS. in order to test 
the authority of various readings, conchided that 
wherever the new text differed from the old, it was 
because the old text was at fault. In order to satisfy 
my own conscience on this point, I  have collated a
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Limber of passages where Professor Aufrecht’s text 
differs from my own, and I  feel satisfied that in 
the vast majority of cases, I  am right and lie is 
wrong, and that his variations do not rest on the 
authority of MSS. I  must not shrink from the 
duty of making good this assertion, and I  therefore 
proceed to an examination of such passages as have 
occurred to me on occasionally referring to his text, 
pointing out the readings both where he is right, 
and where he is wrong. The differences between 
the two texts may appear trifling, but I  shall not 
avail myself of that plea. On the contrary, I  quite 
agree with those scholars who hold that in truly 
critical scholarship there is nothing trifling. Besides, 
it is in the nature of the case that what may, by 
a stretch of the word, be called various readings 
in the Veda, must be confined to single letters or 
accents, and can but seldom extend to whole words, 
and never to whole sentences. I  must therefore 
beg my readers to have patience while I  endeavour 
to show that the text of the Big-veda, as first 
published by me, though by no means faultless, was 
nevertheless not edited in so perfunctory a manner 
as some learned critics seem to suppose, and that 
it will not be easy to supplant it either by a colla
tion of new MSS., such as are accessible at present, 
or by occasional references to the PratisAkhva.

I  begin with some mistakes of my own, mistakes 
which I  might have avoided, if I had always con
sulted the Pr&tis&khya, where single words or whole



I ( W  ) I x lv i  PREFACE. I Q ]
v a f t / 7  j I j

■ x . passages of the Yeda are quoted. Some of these 
mistakes have been removed by Professor Aufrecht, 
others appear in his transcript as they appear in 
my own edition.

I  need hardly point out passages where palpable 
misprints in my edition have been repeated in 
Professor Aufrecht’s text. I  mean by palpable 
misprints, cases where a glance at the Pada text 
or at the Sanhita text or a reference to Sayarm’s 
commentary would show at once what was intended.
Thus, for instance, in vi. 15, 3, vridhd, as I  had 
printed in the Sanhitk, was clearly a misprint for 
vridhh, as may be seen from the Pada, which gives 
vridM A and from Sayarm. Here, though Professor 
Aufrecht repeats vriclhd, I  think it hardly necessary 
to show that the authority of the best MSS. (S. a. 
alone contains a correction of vridlid to vridhe) is 
in favour of vridM A whatever we may think of 
the relative value of these two readings. One 
must be careful, however, in a text like that of 
the Vedic hymns, where the presence or absence 
of a single letter or accent begins to become the 
object of the most learned and painstaking dis
cussions, not to claim too large an indulgence for 
misprints. A misprint in the Sanhita, if  repeated 
in the Pada, or if admitted even in the commen
tary of Sityawa, though it need not be put down 
to the editor’s deplorable ignorance, becomes yet a 
serious matter, and I  willingly take all the blame 
which is justly due for occasional accidents of this
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— iracter. Suck are, for instance, ii. 12, 14, sasa- 
mllnam instead of sasamanam ; i. 124, 4, sudhydvaA, 
in the Pada, instead of sundhyiivawj; and tke substi
tution in several places of a skort u instead of a 
long u in suck forms as sus&vama, when occurring 
in tke P ad a ; cf. i. 166, 14 ; 167, 9.

It  is clear from Sktra 819 and 163, 5, tkat tke 
two words uti indra in iv. 29, 1, skould not be 
joined together, but tkat in tke Sankita tke kiatus 
skould remain. Hence utihdra, as printed in my 
edition and repeated in Professor Aufrecht’s, skould 
be corrected, and tke kiatus be preserved, as it is 
in tke fourth verse of tke same kymn, utf ittkaJ.
MSS. S. 1, S. 3. are rig-lit; in S. 2. tke words are 
joined.

I t  follows from Sutra 799 that to double tke y 
in vaiyasva is a mistake, but a mistake wkick kad 
to be pointed out and guarded against as early as 
tke time of the Pratisakhya. In viii. 26, 11, there
fore, vaiyyasvdsya, as printed in my edition and 
repeated in Professor Aufreeht’s, skould be changed 
to vaiyasvasya. M SS. S. x, S. 3. are right, likewise 
P. 1, P. 2 ; but S. 2. has tke double mistake vay- 
yasvdsya, as described in the Pratisiikhya; another 
MS. of Wilson’s lias vaiyy. Tke same applies to
viii. 23, 24, and viii. 24, 23. P. 1. admits the mis
taken spelling vayyasva.

Some corrections tkat ought to be made in the 
Padapfif/ia only, as printed in my edition, are pointed 
out in a note to Sutra 738 of tke Pratisiikhya. Thus,
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-*& jy  according to Sdtra 583, 6, sr(\jKh in the Pada text 

of ii. 10, 3, should be changed to srajHh. MSS. P. 1,
P. 2. have the short u.

In v. 7, 8, I  had printed sukih shma, leaving the 
a of shma short in accordance with the Pratisdkhya,
Sdtra 514, where a string of words is given before 
which sma must not be lengthened, and where 
under No. II . we find ydsmai. Professor Aufrecht has 
altered this, and gives the a as long, which is wrong.
The MSS. S. 1, S. 2, S. 3. have the short a.

Another word before which sma ought not to be 
lengthened is mavate. Hence, accoi’ding to Sutra 
514, 14, I  ought not to have printed in vi. 65, 4, 
shma mavate, but shma mavate. Here Professor 
Aufrecht has retained the long a, which is wrong.
MSS. S. 1, S. 2, S. 3. have the short a.

It follows from Sdtra 499 that in i. 138, 4, we 
should not lengthen the vowel of sb. Hence, in
stead of asy# u slid na bpa satilye, as printed in 
my edition and repeated by Professor Aufrecht, we 
should read asya d slid «a upa s&tdye. S. 1, S. 2,
S. 3. have short u.

In vii. 31, 4, I  had by mistake printed viddhi 
instead of viddhi'. The same reading is adopted 
by Professor Aufrecht (ii. p. 24), but the authority 
of the Prati.Akhya, Sdtra 445, can hardly be over
ruled. S. 1, S. 2, S. 3. have viddhi'.

While in cases like these, the PratiAkhya is an 
authority which, as far as I  can judge, ought to over
rule the authority of every MS., however ancient,
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we must in other eases depend either on the testi- 
moi y of tiie best MSS. or be guided, in fixing on 
the right reading, by S&yana and the rules of 
gummar. I  shall therefore, in cases where I 
cannot consider Professor Aufrecht’s readings as 
authoritative improvements, have to give my rea
sons why I adhere to the readings which I  had 
originally adopted.

In v. 9, 4, 1 had printed by mistake purii yd 
instead of purtf yd. I  had, however, corrected this 
misprint in my edition of the Pratis&khya, 393, 532. 
Professor Aufrecht decides in favour of puru with 
a short u, but against the authority of the MSS.,
S. 1, S. 2, S. 3, which have purd.

It  was certainly a great mistake of mine, though 
it may seem more excusable in a Romanised tran- 
script, that 1  did not follow the writers of the best 
MSS. in their use of the Avagraha, or, I  should 
rather say, of that sign which, as far as the Veda is 
concerned, is very wrongly designated by the name 
of Avagraha. Avagraha, according to the Prati- 
A'&khya, never occurs in the Sanhitd text, but is the 
name given to that halt, stoppage, or pause which 
in the Pada text separates the component parts 
of compound words. That pause has the length of 
one short vowel, i. e. one mdtra. Of course, nothing 
is said by the Pratisakhya as to how the pause 
should be represented graphically, but it is several 
times alluded to as of importance in the recitation 
and accentuation of the Veda. What we have been

VOL. I. d
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ixi the habit of calling Avagraha is by the writers ol 
certain MSS. of the Sanhita text used as the sign of 
the Y ivritti or hiatus. Tlris hiatus, however, is very 
different from the Avagraha, for while the Avagraha 
has the length of one matra, the Y ivritti or hiatus 
has the length of.-J matra, i f  the two vowels are 
short; of \  matra, i f  either vowel is long; of f; matra, 
i f  both vowels are long. Now I  have several times 
called attention to the fact that though this hiatus 
is marked in certain MSS. by the sign s, I have 
in my edition omitted it, because I  thought that 
the hiatus spoke for itself and did not require a 
sign to attract the attention of European readers; 
while, on the contrary, I  have inserted that sign 
where MSS. hardly ever use it, viz. when a short 
initial a is elided after a final e or o ; (see my re
marks on pp. 36,39, of my edition of the Pratisakhya.) 
Although I thought, and still think, that this use 
of the sign s is more useful for practical purposes, 
yet I  regret that, in this one particular, I  should have 
deviated from the authority of the best MSS., and 
caused some misunderstandings on the part of those 
who have made use of my edition. If, for instance,
I  had placed the sign of the Yivritti, the s, in its 
proper place, or if, at least, I had not inserted it 
where, as we say, the initial a has been elided alter 
e or 0, Professor Bollensen would have seen at once, 

that the authors of the Pratisakhyas fully agree 
with him in looking on this change, not as an 

elision, but as a contraction. If, as sometimes
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happens, final o or e remain unchanged before ini
tial short a, this is called the P a n o la  and PrA&ya 
padavritti (Sutra 137). If, on the contrary/ final o or 
e become one (ekibhavati) with the initial short a? this 
is called the Abhinihita sandhi (Sutra 138). While 
the former, the hiatus of the PanMla and Eastern 
schools, is marked by the writers of several MSS. 
by the sign s, the Abhinihita sandhi, being a sandhi, 
is not marked by any sign*.

i. 3,12. ragrati (Aufr. p. 2) instead of lagati (M. M. 
vol. i. p. 75) is wrong.

i. 7, 9. ya <ika/< (Aufr. p. 5) should be yA dka/i 
(M. M. vol. i. p. no), because the relative pronoun is 
never without an accent. The relative particle yathA 
may be without an accent, if  it stands at the end 
ot a pada; and though there are exceptions to this 
rule, yet in viii. 21, 5, where Professor Aufrecht gives 
yAthA, the MSS. are unanimous in favour of yathA 
(M. M. vol. iv. p. 480). See Phk-sfitra, ed. Kielhorn,

.  P- 54-
i. 10, 11. A tfi (Aufr. p. 7) should be A tfi (M. M. 

vol. i. p. 139), because A is never without the 
accent

i. 10 ,12. (jushtilh, which Professor Aufrecht specially 
mentions as having no final Visarga in the Pada, has 
the Visarga in all the MSS., (Aufr. p. 7, M. M. vol. i. 
p. 140.)

* Am to tlio system or want of system, according to which the
Abhinihita saudhi takes place iu the Sauhifit, see p. xxxv soq,

d 2
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i. i i , 4. kavir (A u fe  p. 7) should be kavir (M. M. 

vol. i. p. 143).
i. 22, 8. ead radh&wsi.
i. Ato, 1 and 6. There is no excuse for the accent 

either on tvemahe or on v6&ema, while sAMn in i. 51,
11, ought to have the accent on the first syllable.

i. 49, 3. Rosen was right in not eliding the a in 
divo dntebhya/i. S. 1, S. 2, S. 3. preserve the initial 
a, nor does the Pratisakliya anywhere provide for 
its suppression.

i. 54, 8. kshatram (Aufr. p. 46) is a mere misprint 
for kshatrfim.

i. 55, 7. vandanasnid (Aufr. p. 47) instead of van- 
danasrud (M. M. vol. i. p. 514) is wrong.

i. 57, 2. samasita instead of samslslta had been cor
rected in my reprint of the first Mawdala, published 
at Leipzig. See Bollensen, Zeitschrift der D. M. G., 
vol. xxii. p. 626.

i. 61, 7. read vlslmu/i; i. 64, 2. read suk&ydh;
i. 64, 5. read dhfltayaA.

i. 61, 16. Rosen had rightly printed hariyo</ana 
with a long A both in the Sanhita and Pada texts, 
and I  ought not to have given the short a instead.
All the MSS., S. 1, S. 2, S. 3, P. 1, and P. 2, give the 
long a. Professor Aufreclit gives the short a in 
the Pada, which is wrong.

i. 67, 3 (4). viddntim (M. M. vol. i. p. 594) is per
fectly right, as far as the authority of the MSS. and 
of S&yawa is concerned, and should not have been 
altered to vindantim (Aufr. p. 57).



i. 72, 2. read vatsarn; i. 72, 6. read paste; i. 76, 3- 
read dhdkshy ; i. 82, x, read yada.

i. 83, 3. Eosen was right in giving dsamyattaA.
I gave dsamyata/i- on the authority of P. 1, but all 
the other MSS. have tt.

i. 84, 1. indra (Aufr. p. 68) cannot have the accent 
on the first syllable, because it does not stand at the 
beginning of a pada (M. M. vol. i. p. 677). The same 
applies to mdra, vi. 41, 4, (Auff. p. 429) instead of 
indra (M. M. vol. iii. p. 734); to ague, i. 140, 12, (Aufr. 
p. 130) instead of agne (M. M. vol. ii. p. 133). In
iii. 36, 3, on the contrary, indra, being at the head 
of a pada, ought to have the accent on the first 
syllable, indra (M. M. vol. ii. p. 855), not indra (Aufr. 
p. 249). The same mistake occurs again, iii. 36, 10,
(Aufr. p. 250); iv. 32, 7, (Aufr. p. 305); iv. 32, 12,
(Aufr. p. 305); viii. 3, i-2, (Aufr. ii. p. 86). In v. 61, 1, 
naraA should have no accent ; whereas in vii. 91,3, 
it should have the accent on the first syllable. In
viii. 8, 19, vipanyii should have no accent, and 
Professor Aufrecht gives it correctly in the notes, 
where he has likewise very properly removed the 
Avagralia which I had inserted.

i. 88, 1. read y&ta (M. M. vol. i. p. 708), not yatha 
(Aufr. p. 72).

i. 90, 1. read rigrunitf; i. 94, 11. read yavas£do 
(M. M. vol. i. p. 766), not yayasado (Aufr. p. 80).

i. 118, 9. abhibhutim (Aufr. p. 105) instead of abhi- 
bhfitim (M. M. vol. i. p. 957) camiot be right, consi
dering that in all other passages abhiblxfiti has the
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accent on the second syllable. S. J[, S. 2, S. 3. have 
the accent on the i.

i. 138,4. ghritasrir (Aufr. p. 117) instead of ghritasrir 
(M. M. vol. ii. p. 53) is wrong.

i. 144, 3. read pdrivrita/i (M. M. vol. ii. p. 155) in
stead of pariv/'ita/i (Aufr. p. 133).

i. 145, 5. Professor Aufrecht (p. 134) gives upama- 
syam, both in the Sanhita and Pada texts, as having 
the accent on the last syllable. I  had placed the 
accent on the penultimate, (Pada, upa-masyam, vol. ii. 
p. 161,) and whatever may be the reading of other 
MSS., this is the only possible accentuation. S. 1,
S. 3, S. 3. have the right accent.

i. 148, 4. pdrdm (Aufr. p. 136) instead of purdni 
(M. M. vol. ii. p. 170) does not rest, as far as I  know, 
on the authority of any MSS. S. 1, S. 2, S. 3. have 
purdwi.

i. 151, 7. gaX'Matho (Aufr. p. 137) should be ga£- 
Matho (M. M. vol. ii. p. 181).

i. 161, 13. All the Pada MSS. read prd dbravit, 
separating the two words and accentuating each. 
Though the accent is irregular, yet, considering 
the peculiar construction of the verse, in which 
prd and pr6 are used as adverbs rather than as 
prepositions, I  should not ventui’e with Professor 
Aufrecht (p. 144) to write pra abravlt.

i. 163, 11. dhrdf/iman (Aufr. p. 147) instead of 
dhrfh/inrin (M. M. vol. ii. p. 245) is wrong.

i. 163, 13. gamyd (Aufr. p. 148) instead of gamy# 
(M. M. vol. ii. p. 246) is wrong.
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i. 164, 17. read paremi (M. M. vol. ii. p. 359) instead 
of pardna (Aufr. p. 149).

i. 164, 38. The first Adkyu/t ought to have the 
accent, and has it in all the M SS., (Aufr. p. 151,
M. M. vol. ii. p. 278.)

i. 165, 5. A mere change of accent may seem a 
small matter, yet it is frequently of the highest 
importance in the interpretation of the Yeda. Thus 
in i. 165, 5, I  had, in accordance with the M SS. S. 1,
S. 2, S. 3, printed titan (vol. ii. p. 293) with the accent 
on the first syllable. Professor Aufrecht alters this 
into etan (p. 153), which, no doubt, would be the 
right form, if  it were intended for the accusative 
plural of the pronoun, but not i f  it is meant, as it 
is here, for the accusative plural of eta, the speckled 
deer of the Maruts.

i- l6o> 15- y&sishta (Aufr. p 154) instead of yAsislka 
(M. M. vol. ii. p. 298) is not supported by any MSS.

i. J69, 7, instead of patayanta (Aufr. p. 158), read 
patfiyanta (M. M. vol. ii. p. 322).

i- I 74» 7- kuyavaAam (Aufr. p. 162) should be kiiya- 
va/mm (M. M. vol. ii. p. 340).

i. 177, 1. yukt#, which I had adopted from MS.
S. 3 (prima maim), is not supported by other M SS., 
though P. 2. reads yuttkA Professor Aufrecht, who 
had retained yukt# in the text, has afterwards cor
rected it to yuktv#, and in this he was right. In 
i. 177, 2, g&hi for yahi is wrong.

i. 188, 4, astrimui (Aufr. p. 171) instead of astrinan 
(M. M. vol. ii. p. 395) can only be a misprint.



PREFACE. a l j

ii. 29, 6. kaxtad (Aufr. p. 203) instead of kartad 
(M. M. vol. ii. p. 560) is wrong.

ii. 40, 4. &akra (Aufr. p. 2x4) instead of /cakra (M. M. 
vol. ii. p. 614) is wrong.

iii. 7, 7. guA (Aufr. p. 226) instead of grih (M. M. 
vol. ii. p. 666) is wrong ; likewise iii. 30,10. ga/i (Aufr. 
p. 241) instead of gah (M. M. vol. ii. p. 792)-

iii. 17, 1. k/yate (Aufr. p. 232) instead of apyate 
(M M. vol. ii. p. 722) is impossible.

iii. 47, 1. Professor Aufrecht (p. 256) puts the nomi
native indro instead of the vocative indra, which I  
had given (vol. ii. p. 902). I  doubt whether any 
MSS. support that change (S. 1, S. 2, S. 3. have 
indra), but it is clear that Say ana takes indra as a 
vocative, and likewise the Nirukta.

iii. 50, 2. Professor Aufrecht (p. 258) gives asya, 
both in the Sanlxit& and Pada, without the accent on 
the last syllable. But all the MSS. that I know (S. r,
S. 2, S. 3, P. 1, P. 2), give it with the accent on the 
last syllable (M. M. vol. ii. p. 912), and this no doubt 
is right. The same mistake occurs again in iii. 51?
(Aufr. p. 259); iv. 5, ix, (Aufr. p. 281); iv. 36, 2, (Aufr. 
p. 309); v. 12, 3, (Aufr. p. 337); while in viii. 103, 9,
(Aufr. ii. p. 195) the MSS. consistently give asya as 
unaccented, whereas Professor Aufrecht, in this \ ety 
passage, places the accent on the last syllable. O11 
the same page (p. 259) aniandan, in the Pada, is a 
misprint for dmandan.

iii. ,53, 18, asi (Aufr. p. 262) instead of Asi (M. M. 
vol. ii. p. 934) is wrong, because hi requires that the

/i f ''1



V ^  " ^ c e n t  should remain on asi. S. i, S. a, S. 3, P. 1, P. 2. 
have fish

iy - 4> 7- sva ayushe (Aufr. p. 279) instead of svfi 
ayushi (M. M. vol. iii. p. 37) is not supported by any 
good M SS., nor required by the sense of the passage.
S. 1, S. 2, S. 3, P. 1, P. 2. have Ayushi.

*v - 5) 7- arupitam, in the Pada, (Aufr. p. 280) 
instead of arupitam (M. M. vol. iii. p. 45) is right, as 
had been shown in the Prati.sakhya, Sutra 179, though 
by a misprint the long 'a of the Sanhita had been 
put in the place of the short a of the Pada.

h . 5, 9. read gauA (M. M. vol. iii. p. 46) instead of 
gok (Aufr. p. 281).

1V' T5> }';l'ti, with the accent 011 the first syllable,
is supported by all M SS. against y&ti (Aufr. p. 287).
Ih e  same applies to yati in iv. 29, 2, and to varante 
in iv. 3 t, 9.

iv. 18, 1 1 .  ami, without any accent (Aufr. p. 293), 
instead of ami (M. M. vol. iii. p. 105) is wrong, because 
ami is never unaccented.

i\. 21, 9. no, without an accent (Aufr. p. 296), in
stead of no (M. ill. vol. iii. p. 120) is wrong.

iv. 26, 3. fitithigvam (Aufr. p. 300) instead o f ati- 
thigvfim (M. M. vol. iii. p. 140) and vi. 47, 22. fitithig- 
vasya (Aufr. p. 437) instead of atithigvfisya (M. M. 
vol. iii. p. 776) are wrong, for atithigva never occurs 
again except with the accent on the last syllable.
The M SS. do not vary. Nor do they vary in the 
accentuation o f k iitsa : hence kutsfim (Aufr. p. 300) 
should be kiitsam (M. M. vol. iii. p. 139).
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^  6_ Professor Aufrecht (p. 309) has altered the 
accent of avishuA into avishuA but the M SS. are 
unanimous in favour of avishuA (M. M. vol. iii. 
p. 181).

Again in iv. 41, 9, the M SS. support the accentua
tion of rigman (M. M. vol. iii. p. 200), while Professor 
Aufrecht (p. 313) has altered it to agman.

iv. 42, 9. Alasat, being preceded by hi, ought to 
have the accent; (Aufrecht, p. 314, has adasat without 
the accent.) For the same reason, v. 29, 3, fivindat 

(M. M. vol. iii. p. 342) ought not to have been altered 
to avindat (Aufr. p. 344).

iv. 50, 4. vyoman is a misprint for vybman.
v. 15, 5. Professor Aufrecht (p. 338) writes dlrgMm 

instead of dogham (M. M. vol. iii. p. 314)- This, no 
doubt, was done intentionally, and not by accident, 
as we see from the change of accent. But dogham, 
though it occurs but once, is supported in this place 
by all the best MSS., and has been accepted by 
Professor Both in his Dictionary.

v. 34, 4. prdyato (Aufr. p. 351) instead of prayata

(M. M. vol. iii. p. 371) is wrong.
v. 42, 9, visirma?iam (Aufr. p. 358) instead of visar- 

m&ftam (M. M. vol. iii. p. 402) is wrong.
v. 44, 4. parvan6 (Aufr. p. 360) instead of pravand 

(M. M. vol. iii. p. 415) is wrong.
v. 83, 4. vanti (Aufr. p. 389) instead of vanti (M. M. 

vol. iii. p. 554) is supported by no MSS.
v. 85, 6. Adnianti/t (Aufr. p. 391) instead of 

AmMnti// (M. M. vol. iii. p. 360) is not supported

■ G° i x
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cither by MSS. or by grammar, 2« sin& belongs to 
the Tud-class. On the same grounds ishhyantaA,
vi. 16, 27 (M. M. vol. iii. p. 638), ought not, to have 
been changed to ishayhnta/i (Aufr. p. 408), nor vi. 34, 7, 
avalcarsityanti (M. M. vol. iii. p. 687) into avakdrsa- 
yanti (Aufr. p. 418).

vi. 46, 10. read girvawas (M. M. vol. iii. p. 763) 
instead of glrvanas (Aufr. p. 435).

vi. 60, 10. krmoti (Aufr. p. 450) instead of k?i??bti 
(M. M. vol. iii. p. 839) is wrong.

vii. 40, 4. aryama dpaA (Aufr. ii. p. 35), in the 
Pada, instead of aryamd! dpaA (M. M. vol. iv. p. 81) 
is wrong.

v ^’ 51 ’ i - Mity&n&'m (Aufr. ii. p. 40) instead of 
<vlit\ anam (M. M. vol. iv. p. 103) is wrong.

vii. 64, 2. i/ftm (Aufr. ii. p. 50) instead of i7am (M. M. 
vol. iv. p. 146) is wrong. In the same verse gopSA in 
the Pada should be changed in my edition to gopa.

vii. 66, 5. y<5 (Aufr. ii. p. 51) instead of yd (M. M. 

v °l- *v- P- I5I) is indeed supported by S. 3, but 
evidently untenable on account of atipfprati.

'ii- 72> 3- In abudhran Professor Aufrecht has 
properly altered the wrong spelling abudhnan; and, 
as far as the authority of the best MSS. is concerned 
(S. 1, S. 2, S. 3), he is also right in putting a final n, 
although Professor Bollensen prefers the dental n ; 
(Zeitschnft der 1). M. G., vol. xxii. p, 599.) The fact 
is that Yedic MSS. use the Anusv&ra dot for final 
nasals before all class-letters, and leave it to us 
to interpret that dot according to the letter which
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v follows. Before J  felt quite certain on this point,
I  have m spheral cases retained the dot, as given 
by the diSS., instead of changing it, as I  ought 
to have done according to my system of writing 
Devanagari, into the corresponding nasal, provided 
it represents an original n. In i. 71, 1, S. 2, S. 3. 
have the dot in ayushran, but S. 1. lias dental n. In
ix. 87, 5, asrigran has the d o t; i. e. S. 1. has the dot, 
and nlch, dental n joined to Teh; S. 2. has nIch without 
the dot before the n ; S. 3. has the dot, and then Mi.
In iv. 24, 6, the spelling of the Sanhita dvivenam tarn 
would leave it doubtful whether we ought to read 
dvivenan tdm or dvivenam tarn | S. 1. and S. 3. read 
dvivenam tarn, but S. 2. has dvivenan tdm ; P. 2. has 
dvi-venan tdm, and P. 1. had the same originally, 
though a later hand changed it to dvi-venam Mm.
In iv. 25, 3, on the contraiy, S. x. and S. 3. write 
dvivenam; S. 2. dvivenam ; P. 1. and P. 2. dvi-venam. 
What is intended is clear enough, viz. dvi-venan in
iv. 24, 6 ; dvi-venam in iv. 25, 3.

vii- 73> J- asvind (Aufr. ii. p. 56) instead of asvlnd 
(M. M. vol. iv. p. 176) is wrong. On the same page, 
dhishaye, vii. 72, 3, should have the accent on the 
first syllable.

vii. 77, 1. In this verse, which has been so often 
discussed (see Kuhn, Beitrage, vol. iii. p. 472 ; Boeht- 
lingk and Both, Dictionary, vol. ii. p. 968 ; Bollensen, 
Orient und Occident, vol. ii. p. 463), all the MSS. 
which I know, read £ardyai, and not either d'ardthai 
nor yardyai.
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V1U- 2> 29- kirlnam (Aufr. ii. p. 84) instead of karmam 
(M. M. vol. iv. p. 308) does not rest on the authority 
of any MSS., nor is it supported by Say ana,

viii. 9, 9. Professor Aufrecht has altered the very 
important form aZ;uZ:yuvundhi (M. M. vol. iv. p. 389) 
to a/mZyavirndhi (ii. p. 98). The question is whether 
this was done intentionally and on the authority of 
any MSS. My own MSS. support the form aZaiZyu- 
vimdhi, and I  see that Professor Roth accepts this 
form.

viii. 32, 14. dydntaram (Aufr. ii. p. 129) instead of 
ayantaram (M. M. vol. iv. p. 567) is wrong.

viii. 47, 15. dushvapnyam (Aufr. ii. p. 150) is not 
so correct as duAshvdpnyam (M. M. vol. iv. p. 66o), 

or, better, dushshvapnyam (Pr&tisakhya, Shtras 255 
and 364), though it is perfectly true that the MSS. 
write dushvdpnyam.

In the ninth and tenth Mandalas I have not to 
defend myself, and I  need not therefore give a 
list ol the passages where I think that Professor 
Aufrecht s text is not supported by the best MSS.
My own edition ot these MaiuZalas will soon be 
published, and I  need hardly say that where it dif
fers from Professor Aufrecht’s text, I  am prepared to 
show that I had the best authorities on my side.

Having, said so much in vindication of the text 
01 the Rig-veda as published by me, and in defence 
of mv principles of criticism which seem to me so 
self-evident as hardly to deserve the name of c l o 
nes critici, I feel bound at the same time both to
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x"'5’:; ■ -il>' acknowledge some inaccuracies that have occurred in 
the index at the end of each volume, and to defend 
some entries in that index which have been chal
lenged without sufficient cause.

It  has been supposed that in the index at the 
end of my fourth volume, the seventeenth verse of 
the 34th hymn in the seventh Ma?; dala has been 
wrongly assigned to Ahi Budhnya, and that one 
half only of that verse should have been reserved 
for that deity. I  do not deny that we should be 
justified in deriving that sense from the words of 
the Anukramaw i M, but I  cannot admit that my 
own interpretation is untenable. As S&yatta does 
not speak authoritatively on the subject, I followed 
the authority of ShacZgurusishya. This commentator 
of the Anukramanika sa y s : atra lea, abgAm ukthair 
ahim grinisha ity ardhar/fo ’bt/anamno devasya 
stuti/i; ma no ffiir budhnya ity ardhar&o ’hirbudh- 
nyan&mno devasya *. Another commentator says : 
abcpim ukthair ardhar&o ’h ih ; uttaro mil no ffiir 
ity ahir budhnya/t. From this we learn that both 
commentators looked upon the Dvipadas as ardhar&as 
or half-verses, and ascribed the whole of verse 16 to 
Ahir abg&h, the whole of verse 17 to Ahir budhnyaA.
It will be seen from an accurate examination of 
S&yana’s commentary on verse 17, that in the second 
mterpi-etation of the second half of verse 17, he

* MS. Wilson 379 has, ardhar&o namano tlaivatasya, and in the 
margin ’hi. Ahirhudhnya seems to have been taken as one word.
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labours to show that in this portion, too, Ahir 
budhnya/i may be considered as the deity.

It  is perfectly right to say that the words of the 
Amilu amanika, abgram alie/i, signify that the verse 
beginning with abyam, belongs to Ahi. But there 
was no misprint in my index. It  will be seen that 
Shadgurusishya goes even beyond me, and calls 
that deity simply Abr/a, leaving out Ahi altogether, 
as understood, I  was anxious to show the distinc- 

l> n  between AhiAand Ahir BudhnyaA, as the 
deities oh .the two successive verses, and I  did not
expect that any reader could possibly misinterpret 
my entry. '

With regard to hymns 91 and ^  0f  the seventh 
Mandala, it is true, that in the index X did not 
mention that certain verses in which two deities uu-e 
mentioned (91, 2; 4-7; 92, 2), must be considered as 
addressed not to Vayu alone, but to VAyu and Indra.
It will be seen from Sava Ha’s introduction to hymn 
90, that he, too, wrongly limits the sentence of the 
AnukramanikA, aindryas 7ca ya dvivadukt&A, to the 
filth and following verses of hymn 90, and that he 
ne\ei alludes to this proviso again in his introductory 
remarks to hymns 91 and 92, though, of course, he 
explains the verses, in which a dual occurs, as 
addressed to two deities, viz. Indra and Vityu. The 
same omission, whether intentional or unintentional, 
occurs in Shac/gurusishya’s commentary. The other 
commentary, however, assigns the verses of the three 
hymns rightly. The subject has evidently been one

PREFACE. l ^ T  j
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that excited attention in very early days, for in the 
Aitareya-brahmaRa, v. 20, we actually find that the 
word vam which occurs in hymn 90, 1, and which 
might be taken as a dual, though Sayana explains 
it as a singular, is changed into te *.

In hymn vii. 104, rakshohawau might certainly 
be added as an epithet of India-Soman, and ShacZ- 
gurusishya clearly takes it in that sense. The 
Anukrama/iika sa y s : indrasoma pariMdhikaindra- 
somam rakshoghnam sapabhisapaprayam.

In hymn viii. 67, it has been supposed that the 
readings Samada and Samada ucAjtead of Sammada 
and Sammada were d?ue to a misprint. This is not 
the case. That A was aware of the other spelling of 
this name-', viz. Sammada and Sammada, I  had shown 
^  my History of Ancient Sanskrit Literature (2nd 
e<b), P- 39» where I had translated the passage of the 
A'&nkhayana-sutras in which Matsya Sammada occurs, 
and had also called attention to the Asvalayana- 
sCitras x. 7, and the /Satapatha-brahmaaa xiii. 3, 1, 1, 
where the same passage is found. I there spelt the

* The interpunction of Dr. Haug's edition (p. 128) should be 
after te. Shacfgurusishya says : ata eva brahmanasutrayoA praiige 
vayavatvaya pra viraya su/cayo dadrire vam iti dvivaAanasthaue ta 
lty ekavafamapMaA kritah, vam ity uktawi fed aindratvam ka. 
sydd iti. Possibly the same change should be made in Asvalayana’s 
Sfltrae, viii. i i , and it has been made by the Iiama Ndrayana 
t  idydratna. Tlie remark of the commentator, however, dadrire 
ta iti prayogap&tAa/i, looks as if vSm might have been retained in 
the text. The MSS. I have collated are in favour of te.



“ >ime S&mmada, because tbe majority of tbe MSS. 
were in favour of that spelling. In the edition of 
the Asvalayana-slitras, which has since been pubhshed 
by Bftma N&rayana Vidy&rawya, the name is spelt 
Samada. My own opinion is that Sammada is the 
right spelling, but that does not prove that Saya«a 
thought so ; and unless I  deviated from the prin
ciples which I  had adopted for a critical restoration 
of Sayana’s text, I  could not but write Samada in 
our passage. B  i. and B  4. omit samada, but both 
give samadakhyasya; Ca. gives likewise samada- 
khyasya, and A. semadakhyasya. This, I  believe, 
was meant by the writer for sammadakhyasya, for 
in the passage from, the Anukramanl both A. and 
Ca. give simmado. I  then consulted the commentary 
of ShaeZgurusishya, and there again the same MS. 
gave twice sammada, once samada, which is explained 
by samadakhyamahftminarar/aputra/o A better MS. 
of ShacZgurusishya, MS. Wilson 379, gives the read
ings s&mmado, sammada, and sammadakhyasya. The 

■ other commentary gives distinctly samanda.
It will be seen from these remarks that many 

things have to be considered before one can form 
an independent judgment as to the exact view 
adopted by S Ay ami in places where he differs from 
other authorities, or as to the exact words in 
which he clothed his meaning. Such cases occur 
again and again. Thus in ix. I find that 
Professor Aufrecht ascribes the first ten verses to 
the Akrislffas, whereas Rjtyawa calls them Akrishfas.

VOL. I. e
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It is perfectly true that the best MSS. of the 
AnukramaniM, have Akuislda, it is equally true that 
the name of these Akrishias is spelt with a short a 
in the Harivamsa, 11,533, but an editor of Sayanas 
work is not to alter the occasional mistakes of that 
learned commentator, and he certainly called these 
poets Akrisldaa

Verses 21-30 of the same hymn are ascribed by 
Professor Aufrecht to the PrisniyaA. Here, again, 
several MSS. support that reading; and in Skad- 
gurusisliya’s commentary, the correction of prisniyaA 
into prisnayaA is made by a later hand. But Sayana 
clearly took p/isnayaA for a nominative plural of 
prisni, and in this case he certainly was right. The 
Dictionary of Boehtlingk and Roth quotes the MaM- 
bh&rata, vii. 8728, in support of the peculiar reading 
of prisniyaA, but the published text gives prisnayaA. 
Professor Benfey, in his list of poets (Ind. Stud, 
vol. iii. p. 223), gives prisniyoya as one word, not 
prism yoga, as stated in the Dictionary of Boehtlingk 
and Roth, but this is evidently meant for two words, 
viz. p/'i.snayo ’g&h. However, whether prisniyaA or 
prisnayaA be the real name of these poets, an editor 
of S&yana is bound to give that reading of the 
name which S4yana believed to be the right one, 
i. e. prisnayaA.

Again, in the same hymn, Professor Aufrecht 
ascribes verses 31-40 to the Atris. He evidently 
read tntiye ’trayaA. But S&yana read trftiye 
trayaA, and ascribes verses 31-40 to the three com-



' Goi x/#>-- \V \

panies together of the Aishis mentioned before. On 
this point the MSS. admit of no doubt, for we read:
A aturthasya Z;a da^ar/casya akrislda m&sha ityadi - 
dvinamanas trayo gnnk drashtAraA. I  do not say 
that the other explanation is wrong; I  only say 
that, whether right or wrong, Sayana certainly read 
trayaA, not atrayaA, and that an editor has no more 
rigid to correct the text, supported by the best MSS., 
in the first and second, than in the third of these 
passages, all taken from one and the same hymn.

But though I insist so strongly on a strict 
observance of the rules of diplomatic criticism 
with regard to the text of the Big-Veda, nay, even 
of S&yana, I  insist equally strongly on the right 
of independent criticism, which ought to begin 
where diplomatic criticism ends. Considering the 
startling antiquity which we can claim for every 
letter and accent of our MSS. so far as they are 
authenticated by the Pr&tis&khya, to say nothing 
of the passages of the hymns which are quoted 
A <-1f)i,ff,n in the BrAhma«as, the Kalpa-sfitras, the 
Nirukta, the Brihaddevahi, and the AnukramaMs,
I  should deem it reckless to alter one single letter 
or one single accent in an edition of the hymns 
of the Rig-veda, As the text has been handed 
down to us, so it should remain ; and whatever 
alterations and corrections we, the critical MleAZAas 
of the nineteenth century, have to propose, should 
be kept distinct from that time-hallowed inherit
ance. Unlikely as it may Sound, it is true never-

e 2
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.. . theless that we, the scholars of the nineteenth
century, are able to point out mistakes in the 
text of the Rig-veda which escaped the attention 
of the most learned among the native scholars of 
the sixth century b . c. No doubt, these scholars, 
even i f  they had perceived such mistakes, would 
hardly have ventured to correct the text of their 
sacred writings. The authors of the Pr&tisakhya 
had before their eyes a text ready made, of which 
they registered every peculiarity, nay, in which 
they would note and preserve every single irregu
larity, even though it stood alone amidst hundreds 
ot analogous cases. With us the case is different.
Where we see a rule observed in 99 cases, we feel 
strongly tempted and sometimes justified in altering 
the 1 ooth case in accordance with what we con
sider to be a general rule. Yet even then I  feel 
convinced we ought not to do more than place 
our conjectural readings below the textus receptus 
of the Veda,— a text so ancient and venerable that 
no scholar of any historical tact or critical taste 
would venture to foist into it a conjectural reading, 
however plausible, nay, however undeniable.

There can be no clearer case of corruption in the 
traditional text of the Rig-veda than if in i. 70, 4, the 
Pada text reads :

vfirdlntn ytm ptirvKh kshapd/i vf-rApAA stMtiiA £a 
rdtham nM-pravltam.

All scholars who have touched on this verse, 
Professors Benfey, Bollensen, Roth, and others, have



pointed out that instead of ka ratharn, the original 
poet must have said Aardtham. The phrase sthatuA 
Aaratham, what stands and moves, occurs several 
tunes. It is evidently an ancient phrase, and hence 
we can account for the preservation in it of the 
old termination of the nom. sing, of neuters in r\, 
which here, as in the Greek n-ap-rup or nup-Tvs, 
masc., appears as ur or us, while in the ordinary 
Sanskrit we find ri only. This nom. sing. neut. in 
us, explains also the common genitives and ablatives, 
pituA, rnatu/i, &c., which stand for pitur-s, matur-s.
This phrase stluiiuA Aar&tham occurs:

i- 5 >̂ 5- sthdtuA Aaratliam bhayate patatrtnaA.
What stands and what moves is afraid of Agni. 
i. 68, i. sthatiiA Aardtham aktdn vf hr not.
He lighted up what stands and what moves during 

every night.

i. 72, 6. pasdn Aa sthdtrin Aardtham Aa p&hi.
Protect the cattle, and what stands and moves!
Heie it has been proposed to read sthatiiA instead 

of sthatrin, and I confess that this emendation is very 
plausible. One does not see how pasu, cattle, could 
be called irnmobilia or fixtures, unless the poet wished 
to make a distinction between cattle that are kept 
fastened in stables, and cattle that are allowed to roam 
about freely in the homestead. This distinction is 
alluded to, for instance, in the /S'atapatha-brdhmafta, 
xi. 8, 3, 2. saurya evaisha pasuA sy&d iti, tasmftd 
etasmirm astamite pasavo badhyante: badhnanty 
ekS.ii yatMgoshMam, eka upasam&yanti.

(f( g )|  (3r
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i. 70, 3. gdrbhaA &a sthatam gdrbhaA Aardth&m, 
(read sthdtrahn, and see Bollensen, Orient und Occi
dent, vol. ii. p. 462.)

He who is within all that stands and all that 
moves.

The word Aardtha, if it occurs by itself, means 
flock,. movable property :

iii. 31, 15. St it sdkhi-bhyaA Aardtham sdm airat.
He brought together, for his friends, the flocks.
viii. 33, 8. puru-tra Aardtham dadhe.
He bestowed flocks on many people.
x. 92, 13. prd naA phsM Aardthanv— avatu.
May Phshan protect our flock !
Another idiomatic phrase in which sthatuA occurs 

is sthdtu/i ydgataA, and here- sthatii/i- is really a 
genitive :

iv. 53, 6. yagataA sthatuA ubhdyasya ydA vasf.
He who is lord of both, of what is movable and 

what is immovable.
vi. 50, 7. visvasya sth&tdA ydgataA ydnitriA.
They who created all that stands and moves.
vii. 60, 2. visvasya sthatuA ydgataA Aa gopa/i.
The guardians of all that stands and moves. Of.

x. 63, 8.
i. 159, 3. stlidtuA Aa satydm yagataA Aa dhdrmani 

putrdsya p&thaA paddm ddvay&vinaA.
Truly while you uphold all that stands and moves, 

you protect the home of the guileless son. Cf. ii.
3h 5-

But although I  have no doubt that in i. 70, 4,



original poet said sthatu/r /cardtham, I  should be 
loath to suppress the evidence of the mistake and 
alter the Pada text from £a ratham to /jardtham.
The very mistake is instructive, as showing us the 
kind of misapprehension to which the collectors of 
the Yedic text were liable, and enabling us to judge 
how far the limits of conjectural criticism may safely 
be extended.

A still more extraordinary case of misunder
standing on the part of the original compilers of 
the Vedic texts, and likewise of the authors of the 
Pratisdkhyas, the Niruktas, and other Yedic trea
tises, has been pointed out by Professor Kuhn. In 
an article of his, * Zur iiltesten Geschichte der Indo- 
germanischen Yolker ’ (Indische Studien, vol. i. p. 351), 
he made the following observation : ‘ The Lithuanian 
laukas, Lett, lavks, Pruss. laukas, all meaning field, 
agree exactly with the 8k. lokccs, world, Lat. locus,
Low Germ, (in East-Frisia and Oldenburg) louch, 
loch, village. All these words are to be traced 
back to the Sk. uru, Gr. cupus, broad, wide. The 
initial u is lost, as in Goth. r4ms, O.H. G. rdmi, 
rlUnin (Low Germ, rume, an open uncultivated field 
in a forest), and the r changed into 1. In support 
of this derivation it should be observed that in 
the Yoda loka is frequently preceded by the par
ticle u, which probably was only separated from 
it by the Diaskeuaatee, and that the meaning is 
that of open space/ Although this derivation has 
met with little favour, I  confess that T look upon
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this remark, excepting only t ill Latin locus, i. e. 
stlocus, as one of the most ingenious of this emi
nent scholar. The fact is that this particle u 
before loka is one of the most puzzling occur
rences in the Yeda. Professor Bollensen says that 
loka never occurs without a preceding u in the 
first eight Maruialas, and this is perfectly true 
with the exception of one passage which he has 
overlooked, viii. ioo, 12. dyaii/i debt lok&m vdpr&ya 
vi-skdbhe, D y u ! give room for the lightning to 
step forth ! Professor Bollensen (1. c. p. 603) reads 
vritr&'ya instead of vdyraya, without authority. He 
is right in objecting to dyaus as a vocative, but 
dyafi/i may be a genitive belonging to vdyraya, in 
which case we should translate, Make room for the 
lightning of Dyu to step forth !

But what is even more important, is the fact 
that the occurrence of this unaccented u at the 
beginning of a pada is against the very rides, or, 
at least, runs counter to the very observations 
which the authors of the Pratis&khya have made 
on the inadmissibility of an unaccented word in 
such a place, so that they had to insert a special 
provision exempting the unaccented u from this 
general observation: ' anud&ttam tu p&d&dau 11a-
uvar</am vidyate padam,’ ‘ no unaccented word is 
found at the beginning of a p&da except u ! ’
Although I have frequently insisted on the fact 
that such statements of the Prati.s'akhya are not 
to be considered as rules, but simply as more or
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less general statistical accumulations of facts actually 
occurring in the Veda, I  have also pointed out that 
we are at liberty to found on these collected facts 
inductive observations which may assume the cha
racter of real rules. Thus, in our case, we can well 

understand why there should be none, or, at least,
A ery few instances, where an unaccented word begins 
a pada. We should not begin a verse with an 
enclitic particle in any other language either; and 
as in Sanskrit a verb at the beginning of a pada 
receives ipso facto the accent, and as the same 
applies to vocatives, no chance is left for an un
accented word in that place except it be a particle.
But the one particle that offends against this general 
observation is u, and the very word before which 
this u causes this metrical offence is loka. Can 
any argument be more tempting in favour of ad
mitting an old form uloka instead of u loka?
Lok.tm is preceded by u in i. 93, 6 ; ii. 30, 6 ; (asroin 
bhay a-sthe krinutam u lokdm, make room for us, 
giant an escape to us, in this danger!) iv. 17, 17 ; vi.
23> 3 i 7 (with urban); 47, 8 (unim nah lokdm, or 
ulokdm?); 73, 2 ; vii. 20, 2 ; 33, 5 (with urban); 60,9 
(with ururn); 84, 2 (with unim) ; -99, 4 (with unim );
ix. 92, 3 ; x. 13, 2 ; 16, 4 (sukrltAm u lokdm); 30, 7 ;
104> 10 ; 180, 3 (with unim). Lokd is preceded by u 
in iii. 29, 8; v. 1, 6 ; loka-kHt, ix. 86, 21; x. 133, 1. In 
all remaining passages u lokd is found at tlio be
ginning of a p&da: loka/;, iii. 37, 1 1 ;  lokdm, iii. 2, 9 
(u lokdm u d\ e (hi) ilpa (/umbo tyatu/i); v. 4, i j  ;

0
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loka-kritmim, viii. 15, 4 ; ix. 2, 8. The only pas
sages in which loka occurs without being preceded 
by u, are lokdm, vi. 47, 8 (see above); viii. 100, 12 ;
x. H, 9 ; s5> 20 (amritasya); lokaVi, ix. 113, 9; lokftn, 
x. 90,.14; lok<5, ix. 1x3, 7s; x. 85, 24.

Considering all this, I  feel as convinced as it is 
possible to be in such matters, that in all the 
passages where u lokd occurs and where it means 
space, carriers ouverte, freedom, we ought to read 
uroka; but in spite of this I  could never bring 
myself to insert this word, of which neither the 
authors of the Br&hmanas nor the writers of the 
Pratis&khyas or even later grammarians had any 
idea, into the text. On the contrary, I  should 
here, too, consider it most useful to leave the tra
ditional reading, and to add the coi’rections in the 
margin, in order that, i f  these conjectural emenda
tions are in time considered as beyond the reach 
of doubt, they may be used as evidence in support 
of conjectures which, without such evidence, might 

seem intolerable in the eyes of timid critics.
There remains one difficulty about this hypothe

tical word ulokd, which it is but fair to mention.

I f  it is derived from uru, or, as Professor Bollensen 
suggests, from urya/c or urvak, the change of va 
into 0 would require further support. Neither 
maghon for maghavan, nor duroaa for dura-vawa 
tiro strictly analogous coses, heeausc in each wo 
have an a preceding the va or u. Strictly speak
ing, uroka presupposes uravaka, as sloka presupposes
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sravaka, or oka, house, avaka (from av, not from 
u£). That, on the other hand, the u of uru is liable 
to disappear, is shown by passages such as i. 138,3; 
yii- 39> 3> where the metre requires uru to be treated 
as one syllable; and possibly by ix. 96, 15, if the 
oi’iginal reading was urur iva instead of urviva.

The most powerful instrument that has hitherto 
been applied to the emendation of Vedic texts, is 
the metre. Metre means measure, and uniform 
measure, and hence its importance for critical pur
poses, as second only to that of grammar. I f  our 
knowledge of the metrical system of the Yedic 
poets rests on a sound basis, any deviations from 
the general rule are rightly objected to ; and if by 
a slight alteration they can be removed, and the 
metre be restored, vre naturally feel inclined to 
adopt such emendations. Two safeguards, how
ever, are needed in this kind of conjectural criticism.
TVe ought to be quite certain that the anomaly is 
impossible, and we ought, to be able to explain to a 
certain extent how the deviation from the original 
correct text could have occurred. As this subject 
has of late years received considerable attention, 
and as emendations of the Yedic texts, supported 
by metrical arguments, have been canned on on a 
yery large scale, it becomes absolutely necessary to 
re-examine the grounds on which those emendations 
aro supposed to rest. There are, in fact, but few 
hymns in which some verses or some words have 
not been challenged for metrical reasons, and I feel
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bound, therefore, at the very beginning of my 
translation of the Rig-veda, to express my own 
opinion on this subject, and to give my reasons 
why in so many cases I allow metrical anomalies 
to remain which by some of the most learned and 
ingenious among Vedic scholars would be pro
nounced intolerable.

Even if  the theory of the ancient metres had not 
been so carefully worked out by the authors of the 
Pratisakhyas and the Anukramani s, an independent 
study of the Veda would have enabled us to dis
cover the general rules by which the Vedic poets 
were guided in the composition of their works. Nor 
would it have been difficult to show how constantly 
these general principles are violated by the intro
duction of phonetic changes which in the later 
Sanskrit are called the euphonic changes of Sandhi, 
and according to which final vowels must be joined 
with initial vowels, and final consonants adapted 
to initial consonants, until at last each sentence be
comes a continuous chain of closely linked syllables.
It is far easier, as I remarked before, to discover 
the original and natural rhythm of the Vedic hymns 
by reading them hi the Puda than in the Sanhita 
text, and after some practice our car becom es suffi
ciently schooled to tell us at once how each line 
ought to be pronounced. We find, on the one hand, 
that the rules of Sandhi, instead of being generally 
binding, were treated by the Vedic poets as poetical 
licences on ly ; and, on the other, that a greater
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x- freedom of pronunciation was allowed even in the 
body of words than would be tolerated in the later 
Sanskrit. I f  a syllable was wanted to complete the 
metre, a semivowel might be pronounced as a vowel, 
many a long vowel might be protracted so as to 
count for two syllables, and short vowels might be 
inserted between certain consonants, of which no 
trace exists in the ordinary Sanskrit. If, on the 
contrary, there were too many syllables, then the 
rules of Sandhi were observed, or two short syllables 
contracted by rapid pronunciation into one ; nay, 
in a few cases, a final m or s, it seems, might be 
omitted. It would be a mistake to suppose that 
the authors o f the Pr&tis&khyas were not aware of 
this freedom allowed or required in the pronunciation 
o f the Yedic hymns. Though they abstained from 
introducing into the text changes o f pronunciation 
which even we ourselves wotOa never tolerate, if 
inserted in the texts o f Ilomer and Plautus, in the 
Pali verses of Buddha, or even in modern English 
poetry, the authors o f the Pr&tis&khya were clearly 
aware that in many places one syllable had to be 
pronounced as two, or two as one. They were 
clearly aware that certain vowels, generally con
sidered as long, had to be pronounced as short, but 
they did not change the text. They were clearly 
aware that in order to 'satisfy the demands o f the 
metre, certain changes of pronunciation were indis
pensable. They knew it, hut they did not 'change 
the text. And this shows that the text, as they
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.r^fescribe it, enjoyed even in their time a high 
authority, that they did not make it, hut that, 
such as it is, with all its incongruities, it had been 
made before their time. In many cases, no doubt, 
certain syllables hi the hymns of the Veda had been 
actually lengthened or shortened in the Sanhita text 
in accordance with the metre in which they are 
composed. But this was done by the poets them- 
selyes, or, at all events, it was not done by the 
authors o f the Prati.sakhya. They simply register 
such changes, but they do not enjoin them, and in 
this we, too, should follow their example. It is, 
therefore, a point o f some importance in the critical 
restoration and proper pronunciation o f  Yedic texts, 
that in the rides which we have to follow in order 
to satisfy the demands o f  the metre, we should 
carefully distinguish between what is sanctioned by 
ancient authority, and what is the result o f our own 
observations. This 1 shall now proceed to do.

First, then, the authors o f the Prati.sakhya distinctly 
admit that, in order to uphold the rules they have 
themselves laid down, certain syllables are to be 
pronounced as two syllables. W e read in Stitra 527:
‘ In a deficient pftda the right number is to be 
provided for by protraction o f semivowels (which 
were originally vowels), and o f contracted vowels 
(which were originally two independent vowels).’
It is only by this process that the short syllable 
which has been lengthened in the Sanhita, viz;, the 
sixth, or the eighth, or the tenth, can be shown
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have occupied and to occupy that place where 
alone, according to a former rule, a short syllable is 
liable to be lengthened. Thus we read:

i. 161, ii . udvatsvasma akrinotana trmam.

This would seem to be a verse of eleven syllables, 
in which the ninth syllable na has been lengthened.
This, however, is against the system of the Prati- 
•sakhya. But if  we protract the semivowel v in 
udvatsv, and change it back into u, which it was 
originally, then we gain one syllable, the whole 
■ verse has twelve syllables, na occupies the tenth 
place, and it now belongs to that class of cases 
which is included in a former Shtra, 523.

The same applies to x. 103, 13, where we read:

preta #ayat& naraA.

Hus is a verse of seven syllables, in which the fifth 
syllable is lengthened, without any authority. Let 
us protract pretd by bringing it back to its original 
component elements pra itd, and we get a verse of 
eight syllables, the sixth syllable now falls under 
the general observation, and is lengthened in the 
Sauhita accordingly.

The same rules are repeated in a later portion 
of the Prdtisdkhya. Here rules had been given as 
to the number of syllables of which certain metres 
consist, and it is added (Sfltras 972, 973) that where 
that number is deficient, it should be completed 
by protracting contracted vowels, and by sepa
rating consonantal groups in which semivowels
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(originally vowels) occur, by means of their cor
responding vowel.

The rules in both places are given in almost 
identically the same words, and the only difference 
between the two passages is this, that, according 
to the former, semivowels are simply changed back 
into their vowels, while, according to the latter, the 
semivowel remains, but is separated from the pre
ceding consonant by its corresponding vowel.

These rules therefore show clearly that the authors 
of the Pratisakhva, though they would have .shrunk 
from altering one single letter of the authorised 
Sanhita, recognized the fact that where two vowels 
had been contracted into one, they might yet be pro
nounced as two ; and where a vowel before another 
vowel had been changed into a semivowel, it might 
either be pronounced as a vowel, or as a semivowel 
preceded by its corresponding vowel. More than these 
two modifications, however, the Pratisakhya does not 
allow, or, at least, does not distinctly sanction. The 
commentator indeed tries to show that by the word
ing of the Sfitras in both places, a third modification 
is sanctioned, viz. the vocalisation, in the body of a 
word, of semivowels which do not owe their origin 
to an original vowel. But in both places this in
terpretation is purely artificial. Some such rule 
ought to have been given, but it was not given by 
the authors of the Prati.sakhya. It ought to have 
been given, for it is only by observing such a rule 
that in i. 61, j  2, gor na parva vi radl tirasM, we get
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Wfe? .ŵ ar verse of eleven syllables, and thus secui’e tor da 
in rada the eighth place, where alone the short 
a could be lengthened. Yet we look in vain for a 
rule sanctioning the change of semivowels into 
vowels, except where the semivowels can rightly 
be called kshaipra-vama (Sutra 974), i. e. semivowels 
that were originally vowels. The independent (sva- 
bhavika) semivowels, as e. g. the v in parva, are 
not included; and to suppose that in Sutra 527 
these semivowels were indicated by var/ia is impos
sible, particularly if we compare the similar woi’ding 
of Sutra 973 *.

We look in vaiu, too, in the Pratisakhya for another 
rule according to which long vowels, even if "they do 
not owe their origin to the coalescence of two vowels, 
are liable to be protracted. However, this rule, too, 
though never distinctly sanctioned, is observed in 
the Pratisakhya, for rudess its author observed it, he 
could not have obtained in the verses quoted by 
the Pratisakhya the- number of syllables which he 
ascribes to them. According to Sutra 937, the verse,
P v. x. 134, 1, is a Mahapankti, and consists of six

* —_______ ________ ___________________________________________________________________________. . . . . .

* I t  will be seen from my edition of the Pratisakhya, par
ticularly from the extracts from Uvata, given after Sutra 973. 
that the idea of making two syllables out of goh, never entered 
l vata’s mind. M. Regnicr was right, Professor Kuhn (Beitrage, 
vol. iv. p. 187) was wrong. Uvata, no doubt, wishes to show that 
original (svfihhavika) semivowels are liable to vyflba, or at least 
to vyavaya; but though this is true in fact, Uvata does not suc
ceed in his attempt to prove that the rules of the Prdti.vSkhya 
sanction it.
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padas, of eight syllables each. In order to obtain 
that number, we must read:

samrayam /earshaninam.

We may therefore say that, without allowing any 
actual change in the received text of the Sanhita, 
the Pr&tisakhya distinctly allows a lengthened pro
nunciation of certain syllables, which in the Pada 
text form two syllables; and we may add that, by 
implication, it allows the same even in cases where 
the Pada text also gives but one instead of two 
syllables. Having this authority in our favour, I 
do not think that we use too much liberty if  we 
extend this modified pronunciation, recognized in so 
many cases by the ancient scholars of India them
selves, to other cases where it seems to us required 
as well, in order to satisfy the metrical rules of the 
Veda.

Secondly, I  believe it can be proved that, i f  not 
the authors of the Pratkakhya, those at least who 
constituted the Vedic text which was current in the 
ancient schools and which we now have before us, 
were fully aware that certain long vowels and diph
thongs could be used as short. The authors of the 
Pratisakliya remark that certain changes which can 
take place before a short syllable only, take place 
likewise before the word no, although the vowel of 
this ‘ no’ *is by them supposed to be long. After 
having stated in Sfitra 523 that the eighth syllable 
of hen decasyllabics and dodecasyllabics, if  short, is 
lengthened, provided a short syllable follows, they
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remark that for this purpose nah or no is treated 
as a short syllable:

x - 59> 4- dyu-bhi/t liitak pnrima su nah astu, (Sanh. 
su no astu.)

Again, in stating that the tenth syllable of hendeca- 
syllabics and dodecasyllabics, i f  short, is lengthened, 
provided a short syllable follows, the same exception 
is understood to be made in favour of na/i or no, 
as a short syllable :

vji. 48, 4. nu devasa/i varivaA kartana na/i, (Sanh. 
kartarut no, bhhta nah, Sec.)

With regard to e being shortened before a short 
a, where, according to rule, the a should be elided, 
we actually find that the SanliitA gives a mstead

e in lev. viii. 72, 5. veti stdtave ambyam, Sanh. 
veti stotava ambyam. (PrAtis. 177, 5.)

I  do not ascribe very much weight to the authority 
which we may derive from these observations with 
regard to our own treatment of the diphthongs e 
and o as either long or short in the Veda, yet in 
answer to those who are incredulous as to the 
1 *ict that the vowels e and o could ever be short 
in Sanskrit, an appeal to the authority of those 
wh° constituted our text, and in constituting it 
clearly treated o as a short vowel, may not be 
without weight. We may also appeal to the fact 
that in Pali and PrAkrit every final o and e can 
he treated as either long or short*. Starting from

* See Lassen, Inst. Linguce Pracritic®, pp. 145,147, 15 1; Cowell,
VararuAi, Introduction, p. xvii.

f  2



n

this we may certainly extend this observation, as 
it has been extended by Professor Kuhn, but we 
must not extend it too far. It  is quite clear that 
in the same verse e and o can be used both as long 
and short. I  give the Sanhit4 tex t:

i. 84,17. ka ishate tuqyate ko bibhaya
ko mamsate santam indram ko anti, 

kas tokaya ka ibhayota raye 
ad hi bravat tanve ko panaya.

But although there can be no doubt that e and 
0, when final, or at the end of the first member of 
a compound, may be treated in the Yeda as aneeps, 
there is no evidence, I  believe, to show that the 
same licence applies to a medial or initial e or o.
In iv. 45, 5, we must scan

usrlA parante prati vasto/t a.svina, 
ending the verse with an epitritus tertius instead of 
the usual dijambus *.

* See Professor Weber’s pertinent remarks in Kuhn’s Beitrage, 
vol. iii. p. 394. I do not think that in the verses adduced by 
Professor Kuhn, in which final o is considered by him as an iambus 
or trochee, this scanning is inevitable. Thus we may scan the 
Sanhita text :- — w — w— ww y — --

i. 88, 2. rukmo na AitraA svadlntivan.
L 1 4 1, 8. ratho na yataA slkvabhiA krito.
i. 174, 3. si mho na dame apSmsi vastoA.

_ _  W — V -  w -  V  V  _
vi. 24, 3. aksho na /mkryoA sura brihan.
x. 3, 1. ino ragann aratiA samiddho.
This leaves but one of Professor Kuhn’s examples (Beitrage, 

vol. iv. p. 192) unexplained: i. 19 1, x. kahkato na kankato, where 
iva for na would remove the difficulty.
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Thirdly, the fact that the initial short a, if fol
lowing upon a word ending in o or e, is frequently 
not to be elided, is clearly recognized by the authors 
ot the Pratisakhya (see p. xxxv). Nay, that they 
wished it to be pronounced even in passages where, 
in accordance with the requirements of the Prati- 
s&khya, it had to disappear in the Sanhita text, we 
may conclude from Sutra 978. It  is there stated 
that no pada should ever begin with a word that 
has no accent. The exceptions to this rule are few, 
and they are discussed in Sutras 978-987. But if 
the initial a..were not pronounced in i. x, 9, s&h nah 
pita-iva siuntve ague su-upayarni/t bhava, the second 
pada would begin with ’gne, a word which, after the 

- elision of the initial a, would be a word without an 
accent.

Fourthly, the fact that other long vowels, besides 
e and o, may under certain circumstances be used as 
short in the Veda, is not merely a modern theoiy, but 
’.'ests ou no less an authority than Panini.

Ptbjini says, vi. 1, 127, that i, u, r\ (see B v . Bh. iv.
1, 12) at the end of a pada (but not in a compound*)

1 There are certain compounds in which, according to Professor 
Kuhn, two vowels have been contracted into one short vowel.
This is certainly the opinion of Hindu grammarians, also of the 
compiler of the Pada text. But most of them would admit of 
another explanation. Thus dhanvar?iasa/t, which is divided into 
dhanva-arnasa/t, may be dhiinu-araaso/t (Kv. v. 45, 2). Dhi'umrtam, 
divided into dhfina-arfcm, may have been dhana-ri&am (Rv. x.
46, 5). .S'atarXasam (Rv. vii. too, 3) may be taken as «at;t- 
ri/casam instead of sata-ar/fcasam.
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may remain unchanged, if  a different vowel follows, 
and that, if  long, they may be shortened. He 
ascribes this rule, or, more correctly, the first por
tion of it only, to bakalya, Pratisakliya 155 seep* 
Thus Aakri atra may become Aakri atra or Aakry 
atra. Madhu atra may become madhu atra or 
madhv atra. In vi. 1, 128, PM jni adds that a, 
i, u, r i may remain unchanged before ri, and, if  
long, may be shortened, and this again according 
to the teaching of iS&kalya, i. e. Pratisakhya 136. 
Hence brahma rishiA becomes brahma fishiA or 
brahmarslii/t; kumari risyaA becomes kumari risy&h 
or kumaiy risyaA. This rule enables us to explain 
a number of passages in which the Sanhita text 
either changes the final long vowel into a semi
vowel, or leaves it unchanged, when the vowel 
is a pragnhya vowel. To the first class belong 
such passages as i. 163, 12 ;  iv. 38, 10. \kgv drva, 
Sanh. va<yyd.rv&; vi. 7, 3. va//i agne, Sanh. vagyagno;
vi. 20,13. pakthi arkaiA, Sanh. pakthyarkatA; iv. 22,4. 
sushmi’ a gdA, Sanh. sushmy# g6A. In these pas
sages i is the termination of a nom. masc. of a 
stem ending in in. Secondly, iv. 24, 8. pdtni iJcIchu, 
Sanh. pdtnyd&AAa ; iv. 34, 1. devi ahnam, Sanh. devy- 
dhn4m ; v. 75, 4. vaniAi ;i-hita, Sanh. va/nAyahitii;
vi. 61, 4. avitri avatu, Sanh. avitryavatu. In these

* In the Pratis&khyn the rule which allows vowel before vowel 
to remain unchanged, is restricted to speciul passages, and in some 
of them the two vowels arc savarna; cf. Shtra 163.
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passages the 1 is the termination of feminines. In 
x ‘ I$> 4) fiti arv4k, Sanh. (ityarvak, the final 1 of 
the instrumental uti ought not to have been changed 
into a semivowel, for, though not followed by iti, 
it is to be treated as pragrihya; (Pratis. 163, 5.)
It is, however, mentioned as an exception in Sutra 
17-\, 9. The same applies to ii. 3, 4. vedi Iti asyam,
Sanh. vddyasyam. The pragrihya i ought not to 
have been changed into a semivowel, but the fact 
that it had been changed irregularly, was again duly 
registered in Sutra, i 7 4 ,  5. These two pragrihya 
i theiefore, which have really to be pronounced 
short, were irregularly changed in the Sanhit4 into 
the semivowel; and as this semivowel, like all semi
vowels, may take vyav&ya, the same object was 
attained as it it had been written by a short vowel.
I\ith regard to pragrihya u, no such indication is 
gh en by t he Sankita te x t ; but in such passages 
os i. 46, 13. sambkfi iti sam-bku 4 gatam, Sanli. 
sambhh a gatam ; v. 43, 4, bahii iti ddrim, Sanli. 
b4hd ddrim, the pragrihya it of the dual can be 
used as short, like the fi of madhfi atra, given as 
an example by the commentators of P4wini.

To Professor Kuhn, I  believe, belongs the merit 
of having extended this rule to final 4. That the 
a ot the dual may become short, was mentioned 
in the Pr4tis4khya, Sfltra 309, though in none of 
the passages there mentioned is there any metrical 
necessity for this shortening (see p. xli). This being 
the case, it is impossible to deny that where this 4
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is followed by a vowel, and where Sandhi between 
the two vowels is impossible, the final a may he 
treated as short. Whether it must be so treated, 
depends on the view which we take of the Yedic 
metres, and will have .to be discussed hereafter.
I  agree with Professor Kuhn when he scans :

vi. 63, 1. kva tya valgh puru-hhta adya, (Sank, 

puruhutadya); and not kva tyA valgu puruhutadya, 
although we might quote other verses as ending 
with an epitritus primus.

iv. 3, 13. ma vesasya pra-minata/t ma Ape/t, (Sanh.
, mape/g) although the dispondeus is possible.

i. 77, 1. katha dasema agnaye kA asmai, (Sanh. 
kAsmai.)

vi. 24, 5. aryah vasasya pari-etl, asti.

Even in a compound like tvA-dta, I  should shorten 
the first vowel, e. g.

W — V _ W W •. W W —. —
x. 148, 1. tmanA tana sanuyAma tvA-fttA/<, 

altliough the passage is not mentioned by the PrAti- 
.sakhya among those where a short final vowel in the 
eighth place is not lengthened when a short syllable 
follows*.

But when we come to the second pAda of a 
Gayatri, and find there a long A , and that long 
A not followed by a vowel, I  cannot agree with 
Professor Kuhn, that the long A , even under such

* I  see tliut Professor Kuhn, vol. iv. p, 186, has anticipated this 
observation in eslRau, to be read a-islRuu.
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circumstances, ought to be shortened. We may- 
scan :

v. 5» 7- vatasya patman ihta daivy4 hot&S manu- 
sha/i.

The same choriambic ending occurs even in the 
last pada of a Gayatri, and is perfectly free from 
objection at the end of the other padas.

So, again, we may admit the shortening of au 
to o in sano avye and s4no avyaye, as quoted in 
the Pratisakliya, 174 and 177, but this would not 
justify the shortening of au to av in Anush/,ubh 

verses, such as

v. 86, 5. mart&ya devau adabh4,

am.sd-iva devau arvate,

while, with regard to the TrislRubh and Cragati 
verses, our views on these metres must naturally 
depend on the difficulties wre meet with in carry
ing them out. On this more by and by.

rlhere is no reason for shortening 4 in

v. 5,10. dev4u4m guhyi, nlmlnl.

It is the second pada of a Gavatri here ; and we 
shall see that, even in the third p4da, four long 
syllables occur again and again.

For the same reason I  cannot follow Dr. Kuhn 
m a number of other passages where, for the sake 
of the metre, he proposes to change a long 4 into 
a short one. Such passages are in the Pada text:

vi. 46, 11. dldvavaA tigma-mhrdh4naA, not mhr- 

dhana/i.

PREFACE. l x x x i x  i S L
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i. 15, 6. ritumi yax/nam M the, not a il  the.

v. 66, 2. samyak asuryam Axate, not Ssdte.

v. 67, 1. varshishtAam kshatraxn asathe, not aslthe.
See Beitriige, vol. iii. p. 122.

i. 46, 6. tain asme rls&tham isliam, not rAs&tharn 

isham.

iv. 32, 23. babhru yameshu sobhete, not sobhete.

iv. 45, 3. uta priyam madhune yungrathlm ratham, 

not yuhyatMm ratham.

v. 74, 3. kam sJcIcIva yunqathe ratham, not yimyatlie 

ratham.

iv. 55, x. dy&vlbh&mi (fti) adite trasitham nah, not 

trlsithiim naA.

v. 41, 1. ritasya vi. sadasi trasitham 11aA, not tra- 

sitharn naA.

I  must enter the same protest against shortening 
other long vowels in the following verses which 
Professor Kuhn proposes to make metrically coi’rect 
by this remedy :

i. 42, 6. kira-ftyav&simat-tama, not vash aat-tama.

Here the short syllable of ganasri-bhiA in v. 60, 8, 
cannot be quoted as a precedent, for the i in garcasri, 
walking in companies, was never long, and could 
therefoi-e not be shortened. Still less can we quote 
nitri-bhyaA as an instance of a long i being short
ened, for nari-bbyaA is derived from n&riA, not from 
nart, and occurs with a short i even when the metre 
requires a long syllable ; i. 43, 6. nrl-bhyaA nari-



I .liya/?, gave. The fact is, that in the Eig-veda the 
forms narishn and nari-bhyaA never occur, but always 
narishu, nari-bhyaA; while from vast we never find any 
forms with short i, but alwrays v&sishu, vasi-bliiA.

Nor is there any justification for change in i. 25,16. 
gava/i na gavyutiA anu, the second pikla of a Gayatri. 
Nor in v. 56, 3. rikshaA na vaA marutaA sTmf-vSn 
amaA. In most of the passages mentioned by Profes
sor Kuhn on p. 122, this peculiarity may be observed, 
that the eighth syllable is short, or, at all events, 
may be short, when the ninth is long :

vi. 44, 21. vrishne te induA vrishabha pipaya, 

i- 73> i- syona-slA atithiA na prin&naA. 

y ii- x3> T- bhare haviA na barhlshi priaanaA,

ii. 28, 7. euaA krinvantam asura bhrinanti.

Before, however, we can settle the question 
v hcther in these and other places certain vowels 
should be pronounced as either long or short, we 
must settle the more general question, what authority 
we have for requiring a long or a short syllable in 
certain places of the Vedic metres. Now it has 
generally beeu supposed that the PratisAkhya 
teaches that there must be a long syllable in 
the eighth or tenth place of Traishiubha and Gk- 
gata, and in the sixth place of Anusbtubha pfidas. 
This is not the case. The PratMkhya, no doubt, 
says, that a short find vowel, but not any short 
syllable, occupying the eighth or tenth place in 
a Traishiubha and Gagata p&da, or the sixth
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place in a Gayatra pad a, is lengthened, but it 
never says that it m ust be lengthened; on the 
contrary, it gives itself a number of cases where 
it is not so lengthened. But, what is even more 
important, the Prati.sakhya distinctly adds a proviso 
which shows that the ancient critics of the Yeda 
did not consider the trochee as the only possible 
foot for the sixth and seventh syllables of G&yatra, 
or for the eighth and ninth, or tenth and eleventh 
syllables of Traishiubha and Gagata padas. They 
distinctly admit that the seventh and the ninth 
and the eleventh syllables in such padas may be 
long, and that in that case the preceding short 

|  vowel is not lengthened. We thus get the iambus 
in the very place which is generally occupied by the 
trochee. According to the Prati.sakhya, the general 
scheme for the Gayatra would be, not only

6 7
+ +  +  +  | +  - ^ + ,  

but also 6
+ +  + + | + w -  + ;

and for the Traishfubha and 6-agata, not only
8 9

+  + + +  | + +  + — | w + + (  +  ),
but also 8

+  +  +  +  I +  +  +  V  | — +  +  ( +  ).

And again, for the same padas, not only
I O  I I

+  +  +  +  I +  +  +  +  I +  -  w ( +  ),

but also
+ + + + ( + +  + + — ( + )•

(t( f  l  VfiT



Before appealing, however, to the Pratisakhya for 
the establishment of such a rule as that the sixth syl
lable of Anushtubha and the eighth or tenth syllable 
of Traishtubha and G'agata padas must be lengthened, 
provided a short syllabic follows, it is indispensable 
that we should have a clear appreciation of the real 
character of the Pratisakhya. I f  we carefully follow 
the thread which runs through these books, we shall 
soon perceive that, even with the proviso that a 
short syllable follows, the Pratisakhya never teaches 
that certain final vowels must be lengthened. The 
object of the Pr&tis&khya is, as I  pointed out on 
a fprmer occasion, to register all the facts which 
possess a phonetic interest. In doing this, all 
kinds of plans are adopted in order to bring as 
large a number of cases as possible under general 
categories. These categories are purely technical 
and external, and they never assume, with the 
authors of the Prfttis&khya, the character of general 
rules. Let us now, after these preliminary remarks, 
return to the Sfttras 523 to 535, which we discussed 
before. The Pratisakhya simply says that certain 
syllables which are short in the Pada, if  occupying 
a certain place in a verse, are lengthened in the 
SanbitA, provided a short syllable follows. This 
looks, no doubt, like a general rule which should 
be carried out under all circumstances. But this 
idea never entered the minds of the authors of the 
Prati.sAkhya. They only give this rule as the most 
convenient way of registering the lengthening of
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certain syllables which have actually been lengthened 
in the text of the Sanhita, while they remain short 
in the Pada: and after having done this, they pro
ceed to give a number of verses where the same 
rule might be supposed to apply, but where in the 
text of the Sanhita the short syllable has not been 
lengthened. After having given a long string of 
words which are short in the Pada and long in 
the Sanhita, and where no intelligible reason of 
their lengthening can be given, at least not by the 
authors of the Prdtisakhva, the Prati.sakhya adds in 
Sutra 523, ‘ The final vowel of the eighth syllable 
is lengthened in padas of eleven and twelve syl
lables, provided a syllable follows which is short in 
the Sanhita.’ As instances the commentator gives 
(Sanhita text):

1. 33, 4. t&di'trA sdtrum na ldla vivitse.
- t - y - f c l w -  w -

1. 94, 1. £gne sakhyd m# risMma vayam tdva.

Then folloAvs another rule (Sutra 525) that ‘ The 
final vowel of the tenth syllable in p&das of eleven 
and twelve syllables is lengthened, provided a syl
lable follows which is short in the Sanhita.’ As 
instances the commentator gives:

... w
111. 54, 22. dlia vfsrtt sumdna didihi nah.

w W — — I W W — -  | W & _
u. 34, 9. ava rudra a.sdso hantana vddha/i.

Lastly, a rule is given (Sfitra 526) that ‘ The final 
vowel of the sixth syllable is lengthened in a pMa
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of eiglit syllables, provided a syllable follows which 
is short:’

i. 5, io. fsano yavaya vadh&m.

I f  the seventh syllable is long no change takes 
place:

ix. 67, 30. Ii pavasva deva soma.

While we ourselves should look upon these rides 
as founded in the nature of the metre, which, no 
doubt, to a certain extent they are, the authors 
of the Pratisakhya use them simply as convenient 
nets for catching as many cases as possible of 
lengthened syllables actually occurring in the text 
of the Sanhita. For this purpose, and in order 
to avoid giving a number of special rules, they 
add in this place an observation,^ very important 
to us as throwing light on the real pronuncia
tion of the Vedic hymns at the time when our 
Sanhita text was finally settled, but with them 
again a mere expedient for enlarging the preceding 
rules, and thus catching more cases of lengthening 
at one haul. They say in Sdtra 537, that in order 
to get the right number of syllables in such verses, 
we must pronounce sometimes one syllable as two.
Thus only can the lengthened syllable be got into 
one of the places required by the preceding Sutra, 
viz. the sixth, the eighth, or the tenth place, and 
thus only can a lai’ge number of lengthened syllables 
be comprehended under the same general rule of 
the Pratisakhya. In all this we ourselves can easily
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A2>recogiiize a principle which, guided the compilers of
the Sanhita, text, or the very authors of the hymns, 
in lengthening syllables which in the Pada text 
are short, and which were liable to be lengthened 
because they occupied certain places on which the 
stress of the metre would naturally fall. We also see 
quite clearly that these compilers, or those Avhose 
pronunciation they tried to perpetuate, must have 
pronounced certain syllables as two syllables, and 
we naturally consider that we have a right to try 
the same expedient in other cases where to us, 
though not to them, the metre seems deficient, and 
where it could be rendered perfect by pronouncing 
one syllable as two. Such thoughts, however, never 
entered the minds of the authors of the Prathakhyas, 
who are satisfied with explaining what is, according 
to the authority of the Sanhita, and who never 
attempt to say what ought to be, even against the 
authority of the Sanhita. While in some cases they 
have ears to hear and to appreciate the natural flow 
of the poetical language of the i?ishis, they seem 
at other times as deaf as the adder to the voice of 

the charmer.
A  general rule, therefore, in our sense of the word, 

that the eighth syllable in hendecasyllabics and do- 
decasyllabics, the tenth syllable in hendecasyllabics 
and dodecasyllabics, and the sixth syllable in octo
syllabics should be lengthened, rests in no sense on 
the authority of ancient grammarians. Even as a 
mere observation, they restrict it by the condition



that the next syllable must be short, in order to 
provoke the lengthening of the preceding syllable, 
thereby sanctioning, of course, many exceptions; and 
they then proceed to quote a number of cases where, 
in spite of all, the short syllable remains short*.
In some of these quotations they are no doubt wrong, 
but in most of them their statement cannot be 
disputed.

As to the eighth syllable being short in hen- 
decasyllabics and dodecasyllabics, they quote such 
verses as,

vi. 66, 4. antar (Iti) santa/i avadyani punanaA.

Thus we see that in vi. 44, 9, varshlyaA vayaA 
kn/iuhi saMbhlA, hi remains short; while in vi. 25, 3, 
gralii vrishnylni krmulii parMaA, it is lengthened in. 
the Sanhitd, the only difference being that in the 
second passage the accent is on hi.

As to the tenth syllable being short in a dodeca- 
syllabic, they quote

ii. 27, 14. adlte mitra varuna uta mrihi. 1

1 o die achtsilbigen Reihen rait kerbeigezogen siud, 1st es 
in tier llegel bei solehen Liedem gescliehen, die iin Ganzou von 
der regolmassigen Form weuigcr abweicken, and fill- solche Falle, 
wo aucli das Pratinakliya die Langung del- seehsten Silbe in 
achtsilbigeu Reilien vorsrhreibt, niimlieh wo die siebente von 
Natiir kurz ist. Die nektsilbigeu Eeiken bedurfcn einer erneu- 
ten Durcliforsebung, da es mehrfach schwer fallt, dcu iSauhita- 
text mit der Vorschrift der I ’ratisakhya in Ubereinstimmung zu 
bring,>11.’ Kuhn, Reitrage, vol. iii. p. 450 ; and still more strongly, 
p. 458.
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A s to the tenth syllable being short in a hendeca- 
syllabic, they quote

ii. 20, i. vayam te vayah indra viddlii su naA.

As to the sixth syllable being short in an octo
syllabic, they quote

viii. 23, 26. inahaA visv&n abhi sataA.

A  large number of similar exceptions are collected 
from 528, 3 to 534, 94, and this does not include any 
cases ’where the ninth, the eleventh, or the seventh 
syllable is long, instead of being short, while it 
does include cases where the eighth syllable is 
long, though the ninth is not short, or, at least, is 
not short according to the views of the collectors of 
these passages. See Sutra 522, 6.

Besides the cases mentioned by the Pratis&khya 
itself, where a short syllable, though occupying a 
place which would seem to require lengthening, 
remains short, there are many others which the 
Pr&tis&khya does not mention, because, from its 
point of view, there was no necessity for doing so.
The Pr&tis&khya has been blamed* for omitting 
such cases as i. 93, 6. urum yaghaya Aakrathur u 
lokam; or i. 96, x. deva ’agnim dharayan dr&vbuxlam.
But though occupying the eighth place, and though 
followed by a short syllable, these syllables could

* 1 Dazu kommt, <Iass dcr uus vorliegeude Sanhit.atext vielfaltig 
gar ntekfc iuit /S’aunaka’s allgemeinen Regel ubereinstimmt, in dem 
die VerlUngerung kwrxer SUiben nicht uuter den Bedingungen ein- 
getreten ist, die er vorschreibt.’ Kuhn, Beitrage, vol. iii. p. 459.



nev<jr f&ll under the general observation of the 
Piati&ukhya, because that general observation refers 
to final vowels only, but not to short syllable's in 
general. Similar cases are i. 107, i a; 122, 9; 130, 10;
T52> 6; 154, 1; 138, 5 a ; 163, 2; 167, io a ; 171, 4; 173, 6 ;
179, ia; 182, 8a; 186, 6, &c.

I f  therefore, we say that, happen what may, these 
metrical rules must be observed, and the text of 
the Veda altered in order to satisfy the requirements 
of these rides, we ought to know at all events that 
we do this on our own responsibility, and that we 
cannot shield ourselves behind the authority of 
/Shunaka or Katyayana. Now it is well known that 
Professor Kuhn* has laid down the rule that the 
Xiaislitubha padas must end in a bacchius or amphi- 
brachys and the 6Yagata padas in a dijambus
01 P®on secundus w — With regard to Anush- 
tubha ptidas, he requires the dijambus or paeon 
secundus ^ — w ^ at the end of a whole verse only, 
d lowing greater freedom in the formation of the 

pieceding padas. In a later article, however, the 
final pada, too, in Anushfubha metre is allowed 
gi eater freedom, and the rule, us above given, is 
Svrictly maintained with regard to the Traishtubha 
and 6 '4gata padas only.

rhis subject is so important, and affects so large 
a number of passages in the Veda, that it requires 
the most careful examination. The Vedic metres,

* K'itriige zuv Vergleielienden Sprachforeohung, vol. iii. p. 118 .
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my ■ y y th o u g h  at first sight very perplexing, are very 
simple, if  reduced to their primary elements. The 
authors of the Prati.sakhyas have elaboi’ated a most 

‘ complicated system. Counting the syllables in the 
most mechanical manner, they have assigned nearly 
a hundred names to eveiy variety which they disco
vered in the hymns of the Big-veda*. But they also 
observed that the constituent elements of all these 
m-etres were really but four, (Siitras 988, 989):

1. The Gayatra pada, of eight syllables, ending in  ̂
a. The Yairaya pada, of ten syllables, ending in — .
3. The Traishiubha pMa, of eleven syllables, ending

i n ----
4. The Gagata pMa, of twelve syllables, ending in « -  .

Then follows an important rule, Sutra 990: ‘ The
penultimate syllable/ he says, ‘ in a Gayatra and 
Gagata pada is light (laghu), in a Vairaya and 
Traishtubha pada heavy (guru)/ This is called 
their v-ritta.

This word vritta, which is generally translated 
by metre, had evidently originally a more special 
meaning. I t  meant the final rhythm, or if  we 
take it literally, the turn of a line, for it is derived 
from writ, to turn. Hence vritta is the same word 
as the Latin versus, verse; but I  do npt wish to 
decide whether the connection between the two 
words is historical, or simply etymological. In 
Latin, versus is always supposed to have meant

* See Appendix to my edition of the Pritis&khya, p. ccclvi.
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originally a furrow, then a line, then a verse. In 
Sanskrit the metaphor that led to the formation 
of vritta, in the sense of final rhythm, has nothing 
to do with ploughing. If, as I  have tried to prove 
(Chips from a German Workshop, vol. i. p. 84), the 
names assigned to metres and metrical language 
were derived from words originally referring to 
choregic movements, vritta must have meant the 
turn, i. e. the last step of any given movement; 
and this turn, as determining the general character 
of the whole movement, would naturally be regulated 
by more severe rules, while greater freedom would 
be allowed for the rest.

Having touched on this subject, I  may add another 
fact in support of my view. The words Trishtubh 
and Anushtubh, names for the most common metres, 
are generally derived from a root stubh, to praise.
I  believe they should be derived from a root 
stubh, which is preserved in Greek, not only in 

- uTvipeXo?, hard, 0-rvcpeXllfw, to strike hard, but in
the root rrrefjcp, from which crrtn<pv\ov, stamped or 
pressed olives or grapes, and aa-re/j^w, untrodden 
(grapes), then unshaken ; and in areiJ.fi*>, to shake, 
aroftiw, to scold, &c. In Sanskrit this root exists 
in a parallel form as stambh, lit. to stamp down, 
then to fix, to make firm, with which Bopp has 
compared the German stampfen, to stamp ; (Glossa- 
rium, s. v. stambh.) I  therefore look upon Irislkubh 
as meaning, originally tripudium, (supposing this 
word to be derived from tri and pes, according to

1 *
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simple, i f  reduced to their primary elements. The 
authors of the Prati.sakhyas have elaborated a most 

‘ complicated system. Counting the syllables in the 
most mechanical manner, they have assigned nearly 
a hundred names to every variety which they disco

vered in the hymns of the Rig-veda*. B u t they also 
observed that the constituent elements of all these 
metres were really but four, (Sutras 988, 989):

1. The Gayatra pada, of eight syllables, ending in ^ .
2. The Yairaga pada, o f ten syllables, ending in — .
3. The Traishiubha pada, of eleven syllables, ending-

in — .
4. The Cr&gata pada, of twelve syllables, ending in w - .  

Then follows an important rule, Sutra 990: £ The
penultimate syllable/ he says, ‘ in a Gayatra and 
Gagata pada is light (laghu), in a Yuiraya and 
TraishZubha pM a heavy (guru)/ This is called 

their vritta.
This word vritta, which is generally translated 

by metre, had evidently originally a more special 
meaning. I t  meant the final rhythm, or i f  we 

take it literally, the turn of a line, for it is derived 
from vrit, to turn. Hence vritta is the same word 
as the Latin  versus, verse ; but I  do npt wish to 
decide whether the connection between the two 
words is historical, or simply etymological. In 
Latin, versus is always supposed to have meant

* See Appendix to my edition of the PrStis&kbya, p. ccelvi.



originally a furrow, then a line, then a verse. In 
Sanskrit the metaphor that led to the formation 
of vritta, in the sense of final rhythm, has nothing 
to do with ploughing. If, as I  have tried to prove 
(Chips from a German Workshop, vol. i. p. 84), the 
names assigned to metres and metrical language 
were derived from words originally referring to 
choregic movements, vritta must have meant the 
turn, i. e. the last step of any given movement; 
and this turn, as determining the general character 
of the whole movement, would naturally be regulated 
by more severe rules, while greater freedom would 
be allowed for the rest.

Having touched on this subject, I may add another 
fact in support of my view. The words Trishfubh 
and Anushtubh, names for the most common metres, 
are generally derived from a root stubh, to praise.
I  believe they should be derived from a root 
stubh, which is preserved in Greek, not only in 
(TT.xpeXo?, hard, a-rv<pe\lfa to strike hard, but in 
the root a-re/Kp, from which crri/tipvXoy, stamped or 
pressed olives or grapes, and aa-Tefupij?, untrodden 
(grapes), then unshaken; and in vTe/jftw, to shake, 
err of3ew, to scold, &c. In Sanskrit this root exists 
in a parallel foi’m as stambh, lit. to stamp down, 
then to fix, to make firm, with which Bopp has 
compared the German stampfen, to stamp ; (Glossa- 
rium, s. v. stambh.) I therefore look upon Trishtubh 
as meaning, originally tripudium, (supposing this 
word to be derived from tri and pes, according to

(ft in
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the expression in Horace, pepulisse ter pede terram, 
Hor. Od. iii. 18,) and I  explain its name ‘ Three- 
step,’ by the fact that the three last syllables w -  w, 
which form the characteristic feature of that metre, 
and may be called its real vritta or turn, were 
audibly stamped at the end of each turn or strophe.
I  explain Anushiubh, which consists of four equal 
pMas, each of eight syllables, as the ‘ After-step,’ 
because each line w&s stamped regularly after the 
other, possibly by two choruses, each side taking 
its turn. There is one passage in the Yeda where 
Anusbiubh seems to have preserved this meaning :

x. 124, 9. anu-stubham dnu /car/auyamanam Indram 
m 1'ikyuA kavdya/i rnanisha.

Poets by their wisdom discovered Indra dancing 
to an Auushiubh.

Other names of metres which point to a similar 
origin, i. e. to their original connection with dances, 
are Padapankti, ‘ Step-row ;’ Nyanku-sarbd, ‘ Roe- 
step ;’ Abhis&rbb, ‘ Contre-danse,’ &c.

I f  now we return to the statement of the Prati- 
s&khya in reference to the vrittas, we should observe 
how careful its author is in his language. He does 
not say that the penultimate is long or short, but 
he simply states, that, from a metrical point of 
view, it must be considered as light or heavy, 
which need not mean more than that it must be 
pronounced with or without stress. The fact that 
the author of the Prdti.Akhya uses these terms, laghu 
and guru, instead of hrasva, short, and dirgha, long,



shows in. fact that he was aware that the penul
timate in these padas is not invariably long or 
short, though, from a metrical point of view, it is 
always heavy or light.

It is perfectly true that if  we keep to these 
four padas, (to which one more pada, viz. the half 
Vairtb/a, consisting of live syllables, might be added,) 
we can reduce nearly all the hymns of the Rig-veda 
to their simple elements which the ancient poets com
bined together, in general in a very simple way, but 
occasionally with greater freedom. The most im
portant strophes, formed out of these padas, are,
1. Three GAyatra padas =  the GAyatri, (24 syllables.)
2. Four Gayatra padas =  the Anushiubh, (32 syllables.)
3. Four A ainV/a pAxlas =  the ATr;\ g , (40 syllables.)
4. Four 1  raishtubha padas — the Trishfubh, (44 syl

lables.)
5. Four G Agata pddas =  the G'agati, (48 syllables.)

Between the G ayatri and Anushtubh strophes,
another strophe may be formed, by mixture of 
Gayatra and GAgata padas, consisting of 28 syl
lables, and commonly called U slm ih ; likewise 
between the Anushftibh and the YirAy, a strophe 
may be formed, consisting of 36 syllables, and com
monly called Brihatl.

In a collection of hymns, however, like that of 
the Rig-veda, where poems of different ages, dif
ferent places, and different families have been put 
together, we must be prepared for exceptions to 
many rules. Thus, although the final turn of the

1 1 1  %
p r e f a c e . c i i i  O - l ^ J



/V$ y----

hendecasyllabic Traishiubha is, as a rule, the b'acchius,
v ----, yet if  we take, for instance, the 77th hymn
of the tenth Manc/ala, we clearly perceive another 
hendecasyllabic pada of a totally different structure, 
and worked up into one of the most beautiful 
strophes by an ancient poet. Each line is divided 
into two halves, the first consisting of seven syl
lables, being an exact counterpart of the first 
member of a Saturnian verse (fato Romse Metelli); 
the second a clij ambus, answering boldly to the 
broken rhythm of the first member*. We have, in 
fact, a Trishfubh where the turn or the three-step, 
w— , instead of being at the end, stands in the 
middle of the line.

x. 77, 1-5, in the Pada text:

1. abhra-prusha/t na v&M prusha vasu, 

havishmanta/i. na yayna/i vi-r/anusha/i 1

* Professor Kuhn (vol. iii. p.450) is inclined to admit the same 
metre as varying in certain hymns with ordinary Traishtubha 
padas, but the evidence, he brings forward is hardly sufficient.
Even if we object to the endings u - u -  and —  u , v. 33, 4, 
may be a (ragata, with vyflha of dSsa, the remark quoted from 
the Pratisakhya being of no consequence on such points; and 
the same remedy would apply to v. 41, 5, with vyflha of eshe.
In vi. 47, 3 1 , vyftha of osvaparnaiA;  in i. 33, 9, vyflha of indra 
and rodasi; in ii. 24, 5, vyflha of m&dbhiA would produce the 
same effect , while in i. 12 1 , 8, we must either admit the Trnisb- 
flibha vritta -  o -  or scan dhukshan. In iii. 58, 6, I should 
admit vyflha for nark; in iv. 26, 6, for mandram ; in i. 100, 8,
for gyot\h, always supposing that wo consider the ending----u -
incompatible with a Trishtubh verse.
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su-mErutam na brahmEmm Erliase, 

gawam astoshi esliam na sobhase u

2. sriye maryEsaA anyin akriwvata, 

su-mErutam na pErviA ati kshapaA i 

divaA putrEsaA etEA na yetire,

EdityEsaA te akrEA na vavridhuA n

3. pra ye divaA prithivyEA na barhanE,
^  ^  _  w _  _  I

tniana, ririAre abhrat 11a suryaA 1 

par/asvantaA na virEA panasyavaA, 

risadasaA na maryEA abln-dyavaA 11

4. yushmakam budhne apEm na yEmani, 

vithuryati na main sratharyati 1 

visva-psuA yayfiaA arvEk ayam su vaA, 

prayasvantaA na satrEl-aA E gata 11

5- yfiyarn dhfiA-su prE-y^EA nE m-mi-bhiA, 

gryotisbmantaA’ na bhEsE 'vi-xishdshu 1 

syenEsaA na sva-yasasaA* risEdasaA, 

pravasaA na pra-sitEsaA pari-prushaA 11

Another strophe, the nature of which has been 
totally misapprehended by native metricians, occurs 
hi iv. 10. It  is there called Padapankti and MahE- 
p^lapankti; nay, attempts have been made to 
treat it even as an Ush/xih, or as a kind of GEyatri.
The real character of that strophe is so palpable 
that it is difficult to understand how it could have 
been mistaken. I t  consists of two lines, the first

■ ( - r £  ■
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x <:: 'c:: ' embracing three or four feet of five syllables each, 
having the ictus on the first and the fourth syl
lables, and resembling the last line of a Sapphic 
verse. The second line is simply a Trishftibh. I t  
is what we should call an asynartete strophe, and 
the contrast of the rhythm in the first and second 
lines is ve iy  effective. I  am not certain whether 
Professor Bollensen, who has touched on this metre 
in an article just published (Zeitsclnift der D. M. G-., 
vol. xxii. p. 572), shares this opinion. He has clearly 
seen that the division of the lines, as given in the 
M SS. of the Sanhit4 text, is w rong; but he seems 
inclined to admit the same rhythm throughout, and 
to treat the strophe as consisting of four lines of 
five syllables each, and one of six syllables, which 
last line is to submit to the prevailing rhythm 
of the preceding lines. I f  we differ, however, as 
to the internal architecture of this strophe, we 
agree in condemning the interpretation proposed 
by the Pr4tis4k h y a ; and I  should, in connection 
with this, like to call attention to two important 
facts: first, that the Sanhita text, in not changing, 
for instance, the final t of martat, betrays itself as 
clearly later than the elaboration of the ancient 
theory of metres, later than the invention of such 
a metre as the Padapankti; and secondly, that 
the accentuation, too, of the Sanhita is thus 
proved to be posterior to the establishment of 
these fanciful metrical divisions, and hence cannot 
throughout claim so irrefragable an authority as
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■ *€> certainly belongs to it in many cases. I give the 
SanhitA te x t :

t. Agne tarn adya i asvam na stomaiA i kratum na bhadram,

hndispmam ridhyama ta ohaiA.

2. Adha by agne i krator bhadrasya t daksbasya sadhoA,

ratblr ritasya brxbato bablnUha.

3. Ebhir no arkair 1 bhava no arvan 1 svar na r/yotiA,

agne visvebbiA siunana anikaiA.

4. Abhish te adya 1 girbhir grinanto 1 agne dasema,

pra te divo na stanayanti sushmaA.

5. Tava svadishf/tA 1 agne samdrisbdr,

idii Aid ahna 1 ida Aid aktoA,

Ariye rukmo na roAata upake.

6. Ghritam na pbtaro 1 tanbr arepaA 1 ,suAi hiranyam,

tat te rukmo 11a roAata svadhavaA.

7. Kntam Aid dhi shrnA 1 sanemi dvesho 1 agna inoshi,

m a r t A d  i t t h A  y a g r a tn A n A d  r i t A v a A .
3. /S'iva naA sakhyA 1 santu bhrAtr&gne 1 deveshu yusbme,

sA no nAbhlA sadane sasmin fidhan.

Now it is perfectly true that, as a general rule, 
the syllables composing the vritta or turn of the 
different metres, and described by the PrAtisAkhya 
as heavy or light, are in reality long or short.
The question, however, is this, have we a right, 
or are we obliged, iu cases where that syllable is 
not either long or short, as it ought to be, so to 
alter the te*t, .or so to change the rules of pro-
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nunciation, that the penultimate may again be what 
we wish it to be \

I f  we begin with the Gayatra pada, we have 
not to read long before we find that it Would be 
hopeless to try to crush the Gayatri verses of the 
Vedic Aishis on this Procrustean bed. Even Pro
fessor Kuhn very soon perceived that this was 
impossible. He had to admit that in the G&yatri 
the two first padas, at all events, were free from 
this ride, and though he tried to retain it for the 
third or final pada, he was obliged after a time to 
give it up even there. Again, it is perfectly true, 
that in the third pada of the Gayatri, and in the 
second and fourth p&das of the Anusliiubh strophe, 
greater care is taken by the poets to secure a short 
syllable for the penultimate, but here, too, excep
tions cannot be entirely removed. We have only 
to take such a single hymn as i. 27, and we shall 
see that it would be impossible to reduce it to 
the uniform standard of G&yatri padas, all ending 
in a dij ambus. But what confirms me even more 
in my view that such strict uniformity must not 
be looked for in the ancient hymns of the Aishis, 
is the fact that in many cases it would be so very 
easy to replace the irregular by a regular dipodia. 
Supposing that the original poets had restricted 
themselves to the dij ambus, who could have put 
in the place of that regular dij ambus an irregular 
dipodia % Certainly not the authors of the Pr&ti- 
s&khya, for their ears had clearly discovered the



■ "general rhythm of the ancient m etres; nor their 
predecessors, for they had in many instances pre
served the tradition of syllables lengthened in 
accordance with the requirements of the metre.
I  do not mean to insist too strongly on this argu
ment, or to represent those who handed down the 
tradition of the Veda as endowed with anything like 
apauruslieyatva. Strange accidents have happened 
in the text of the Veda, but they have generally 
happened when the sense of the hymns had ceased 
to be understood ; and if  anything helped to pre
serve the Veda from greater accidents, it was due,
I  believe, to the veiy fact that the metre continued 
to be understood, and that oral tradition, however 
much it might fail in other respects, had at all 
events to satisfy the ears of the hearers. I  should 
have been much less surprised if all irregularities 
in the metre had been smoothed down by the flux 
and reflux of oral tradition, a fact which is so 
apparent in the text of Homer, where the gaps 
occasioned by the loss of the digamma, were made 
good by the insertion of unmeaning particles; but 
I  find it difficult to imagine by what class of men, 
who must have lived between the original poets 
and the age of the Pratbukhyas, the simple rhythm 
of the Vedic metres should have been disregarded, 
and the sense of rhythm, which ancient people 
possess in a far higher degree than w e , ourselves, 
been violated through crude and purposeless altera
tions. I  shall give a few specimens only. What
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a regard for real antiquity could have induced 

people in viii. 2, 8, to preserve the defective foot 
of a Gayatri verse, samane adhi bhfirman \ Any 
one acquainted with Sanskrit would naturally read 
sam&ne adhi bharmaiii. But who would have 
changed bharmam, i f  that had been there originally, 
to bharman % I  beheve we must scan samane adhi 
bharman, or samane adhi bharman, the paeon ter- 
tiu" being a perfectly legitimate foot at the end 
of a G&yatri verse. In x. 158, 1, we can under
stand how an accident happened. The original 
poet may have sa id : Suryo no divas patu patu
vato antarikshat, agnir na/< parthlvebhya/i. Here 
one of the two p&tu was lost. But if in the same 
hymn we find in the second verse two feet of nine 
instead of eight syllables each, I  should not venture 
to alter this except in pronunciation, because no 
reason can be imagined why any one should have 
put these irregular lines in the place of regular 

ones.
In v. 41, xo, grmite agnir etari na afishaiA, soki- 

slikeso ni rin ifi vanit, every modem Pandit would 
naturally read van&ni instead of van&, in order to 
get the regular Trishtubli metre. But this being 
the case, how can we imagine that even the most 
ignorant member of an ancient Parishad should 
wilfully have altered van&ni into vana \ A  hat 
surprises one is, that vault should have been spared, 
in spite of every temptation to change it into 
vaiAni : for I cannot doubt for one moment that
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. ' vanS, is tlie right reading, only that the ancient
poets pronounced it vana. Wherever we alter the 
text of the Rig-veda by conjecture, we ought to 
be able, if  possible, to give some explanation how 
the mistake which we wish to remove came to be 
committed. I f  a passage is obscure, difficult to 
construe, if  it contains words which occur in no 
other place, then we can understand how, during 
a long process of oral tradition, accidents may have 
happened. But when everything is smooth and 
easy, when the intention of the poet is not to be 
mistaken, when the same phrase has occurred many 
times before, then to suppose that a simple and 
perspicuous 'sentence was changed into a compli
cated and obscure string of words is more difficult 
to understand. I  know there are passages where 
we cannot as yet account for the manner in which 
an evidently faulty reading found its way into 
both the Pad a and SanhitA texts, but in those very 
passages we cannot be too circumspect. I f  we read
viii. 40, 9, phrvish tn indropamAtayaA pftrvir uta 
prasastayaA, nothing seems more tempting than to 
omit indra, and to read phrvfsh tn upamatayaA.
Nor would it he difficult to account for the inser
tion of indra; for though one would hardly venture 
to call it a marginal gloss that crept into the text— 
a case which, as far as I  can see, has never hap
pened in the hymns of the Rig-veda— it might be 
taken for an explanation given by an A A Ary a to his 
pupils, in order to inform them that the ninth verse-.
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Z ^ y  different from the eighth, was addressed to Indra. 
But however plausible this may sound, the question 
remains whether the traditional reading could not 
be maintained, by admitting synizesis of opa, and 
reading phrvish Za indropamataya/o For a similar- 

synizesis of -  w, see iii. 6, io. praM adhvareva ta- 
sthatu/i, imless we read praXy adhvareva.

Another and more difficult case of synizesis 
occurs in

vii. 86, 4. ava tvanena narnasa tura(X) iyam.

It  would be easy to conjecture tvareyam instead 
of tura iyam, but tvareyam, in the sense of ‘ let 
me hasten/ is not Vedic. The choriambic ending, 
however, of TrishZubha can be proved to be legi
timate, and if  that is the case, then even the 
synizesis of tura, .though hard, ought not to be 
regarded as impossible.

In ii. 18, 5, 4 vim satyi trimsatl yahy arvSn, 

Xatv5riwsat& haribhir yugknah,
4 panMsat& surathebhir indra,

*
4 shashZyd saptatyl somapeyam,

Professor Kuhn proposes to omit the a at the 
beginning of the second line, in. order to have 
eleven instead of twelve syllables. By doing so 
he loses the uniformity of the four padas, which 
all begin with a, while by admitting synizesis of 
h&ribhiA all necessity for conjectural emendation 
disappears.

I f  the poets of the Veda had objected to a paeon
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quartus (w w u -) at the end of a Gayatri, what could 
have been easier than to change iv. 53, 1, divo adarsi 
duhitA, into adarsi duliita diva/i ? or x. 118, 6, ada- 
bhyam grihapatim, into grihapatim adabhyam '>■.

I f  an epitritus secundus (— w--- ) had been objec
tionable in the same place, why not say vi. 61, 10, 
stomya bhut sarasvatl, instead of sarasvati stomya 
bhut ? Why not viii. 2, 11, revantam hi si-momi 
tva, instead of revantam hi tvA .sriftomi ?

I f  an ionicus a minore w — ) had been excluded
from that place, why not say i. 30, 10, f/aritribhya/t 
sakhe vaso, instead of sakhe vaso graritribbyaA ? or 
i- 41 . 7> vanmasya mahi psaraA, instead of mahi 
psaro varunasya \

I f  a dispondeus (-------- ) was to be avoided, then
v. 68, 3, mahi vim  kshatram deveshu, might easily 

* have been replaced by deveshu vAm kshatram mahi, 
and viii. 2, 10, sukrA Asiram yAAanti, by sukrA yA- 
Aanta Asiram.

I f  no epitritus primus (w------) was allowed, why
not say vi. 61, ix, nidas pAtu sarasvatl, instead of 
sarasvati nidas pAtu, or viii. 79, 4, dvesho yAvir 
aghasya Ait, instead of yAvir aghasya Aid dveshaA ?

Even the epitritus tertius (—  w -) might easily 
have been avoided by dropping the augment of apAm 
in x. 119, 1-13 , kuvit somasyApAm iti. It is, in fact, 
a variety of less frequent occurrence than the rest, 
and might possibly be eliminated with some chance 
of success.

Lastly, the choriambus (-w w -) could have been 
vol. 1. h
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removed in iii. 24, 5, sislhi nah sunumataA, by reading 
sdnumata/i sislhi naA, and in viii. 2, 31, san&d amrikto 
dayate, by reading amrikto dayate san&t.

But I  am afraid the idea that regularity is better 
than irregularity, and that in the Yeda, where there 
is a possibility, the regular metre is to be restored by 
means of conjectural emendations, has been so ably 
advocated by some of the most eminent scholars, 
that a merely general argument would now be of 
no avail. I  must therefore give as much evidence 
as I  can bring together in support of the contrary 
opinion; and though the process is a tedious one, 
the importance of the consequences with regard to 
Vedic criticism leaves me no alternative. With 
regard, then, to the final dipodia of Gayatri verses,
I  still hold and maintain, that, although the dijam- 
bus is by far the most general metre, the following 
seven varieties have to be recognized in the poetry 

. of the Yeda :
I. w - w —, 2. w w w —, 3. — — , 4. w w — , 5 . -------- ,

6. --------, y , -----^  8. - u u - ,

I  do not pretend to give every passage in which 
these varieties occur, but I  hope I  shall give a 
sufficient number in support of every one of them.
I have confined myself almost entirely to the final 
dipodia of G&yatrl verses, as the Anushiubha verses 
would have swelled the lists too much; and in 
order to avoid every possible objection, I  have 
given the verses, not in their Pada, but in their 
Sanhitct form.
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§ 2. W KJ W — .

i- 12, 9. tasmai pavaka mriiaya. (Instead of 
nmZaya, it lias been proposed to read mardaya.) 

i- 18, 9. divo na sadmamakliasam. 

i. 42, 4. padabhi tislidia tapuslilm. 

i. 46, 2. dhiy& deva vasuvida. (It would have 
been easy to read vasuvida.)

i. 97, 1-8. apa nah sosuAat agham.

iii. 11, 3. artliam hy asya tarawi.

iii. 27, 10. ague suditini usK/am. 

iv* 13, 7. a/i;/d na liuta ud aram.

iv. 32, 4. asmUn-asman id ud ava.

iv. 52, 1. divo adarsi duliita.

v. 5, 9. yapne-yapne na ud ava.

v. 7, 4. pra sma minaty aparaA.

v. 7, 3. blntma prishtAeva ruruhuA.
v. 7, 7. aniblinslRatavishiA.

v. 9, 4. agne pasur 11a yavase.

v. 53, 12. ena yamena marutaA. 

v. 6r, 3. putrakritbe 11a panayaA. 

v. 61, n . atra srav&msi dadhire. 

v. 64, 5. sakhina?)! hi vmlliase. 

v. 65, 4. sumatir asti vidhataA.

v. 82, 9. pra A a suvfiti savit4.
vi. 16, 17. tatra sadaA krinavase.

vi. 16, 18. atM duvo vanavase.
h 2
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vi. 16, 45. soM vi bhaby a^ara.

vi. 45, 17. sa tvam na indra mriZaya.

vi. 61, 4. dbinam avitry a vatu.

vii. 15, 14. pbr bbava satabbuyi/i.

vii. 66, 2. asurvaya pramahasL

viii. 6, 35. anuttamanyum ayaram.

viii. 6, 42. satam vabantu haraya/i.

viii. 32, 10. s&dbu krinvantam avase.

viii. 44, 28. tasmai pavaka mri/aya. 

viii. 45, 31. ma tat kar indra mniaya. 

viii. 72, 6. dairifl rathasya dadme. 

viii. 72, 13. ras& dadhita vrishabbam. 

viii. 80, 1 and 2. tvam na indra mrikiya. 

viiL 83, 3. ybyam ritasya ratbya/c

viii. 93, 27. stotribbya indra mrifoiya.

ix. 61, 5. tebhir nah soma mriZaya.

ix. 64, 1. vrisM  dharmam dadbisbe.

x. 118, 6. adkbhyam griliapatim.

§ 3- ~ w ----•

i. 22 ,11. aMAinnapatriA sa/cantlm. 

i. 30, 13. ksbumanto yabliir madema. 

i. 41, 8. sumnair id va & viv&se. 

i. 90, 1. aryam& devai/i sayoshM. 

i. 90, 4. pbsbi bhago vandyasa/i. 

i. 120 ,1. kathfi vidM tv apra/̂ et;V<-. 

v. 19, 1. upas the matur vi kashie.

(i(W f) • ( f l i
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v. 70, 3. turyama dasvdn tanubbi/i.

vi. 61, 10. sarasvati stomya bbut. 

viii. 2, 2. asvo na nikto nadishu. 

viii. 2, 4. antar devan marty&ms £a. 

viii. 2, 5. apasprinvate suMrdam. 

viii. 2, ix. revantam lii tva srinomi. 

viii. 2, 12. vtdhar na nagna grarante. 

viii. 2 ,13 . pred u baxivaA srutasya. 

viii. 2, 14. na gayatram giyamSnam. 

viii. 2 ,15 . siksM  saMva/i sa&ibblA. 

viii. 2, 16. ka?2va uktbebhir yarante. 

viii. 2, 17. taved u stomam Mketa. 

viii. 2, 29. indra karbiam vridhantaA. 

viii. 2, 30. satra dadhire sav&msi. 

viii. 2, 32. malian mabibliiA saMbbiA. 

viii. 2, 33. anu gben mandi maghonaA. 

viii. 2, 36. satyo ’vlti, vidbantam.

viii. 2, 37. yo bbut somai/2 satyamadva.

viii. 7, 30. m&rdikebbir nadhainanam.

viii. 7, 33. vavrSitylm Aatravagran.

viii. n ; 2. agne ratbiv adbvar&n&m.

viii. 1 1 ,  3. adevir agne ar&tiA (or § 4)-
viii. 1 1 ,  4. nopa veebi gr&tavedaA.

viii. 16, 3. xnabo vigm am  sanibhyaA.
viii. 16, 4. harsbumantaA .siirasatau.
viii. 16, 5. yesMm indras to gray anti.
viii. 16, 7. malian mahibluA .s^ibbiA Cf. viii. 2, 32.

I  ,
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viii. 46, a. vidma dataram raylndm. 

viii. 71, 2. tvam id asi kshapavdn (or § 4). 

viii. 81, x. mahdhasti dakshinena. 

viii. 81, 3. bhimam na gdm vdrayante. 

viii. 81, 4. na rddhasd mardhishan naA. 

viii. 81, 7. addsdshfeixasya vedaA.

viii. 81, 9. va.sai.9 Aa maksliii yarante.

.viii. 94, 2. sbrydmasd drise kam.

i x . 62, 5. svadanti gavaA payoblnA.

x. 20, 4. kavir abhram didydnaA.

x. 20, 7. adreh sdnum dyum dlmA.

§ 4. ^ w — , 

i. 3, 8. usrd iva svasardra. 

i. 27, 4. agne deveshu pra voAaA. 

i. 30, 10. sakhe vaso garitribhyaA. 

i- 3°, IS- rinor aksbam na sa&IbhlA. 

i. 38, 7. miham krmvanty avdtdm. 

i. 38, 8. yad eskdm vrishdr aaaryi. 

i. 41, 7. mahi psaro varunasya.

i. 43, 7. mahi sravas tuvxnrimnam.

ii. 6, 2. end sdktena suydta.

hi. 27, 3. ati dveaMmsi tarerna.

v. 82, 7. satyasavaxn savitdratn.

vi. 1 6, 25. ilryo napdd amritasya.

vi. 16, 26. marta dndsa suvrlktim.

vi. 6 1,12 . vdye-vdyo havyd bhfit.

«
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viii. 2, 3. indra tvasmint sadbamade.

viii. 2, 8. samane adhi bbarman (see page cx).

viii. 2, 18. yanti pramadam atandra/i.

viii. 2, 19. maban iva yuvar/aniA.

viii. 2, 21. trishu yatasya mantra si.

viii. 2, 22. yasastaram satamfiteA.

viii. 2, 23. bhara piban nary&ya.

viii. 2, 26. ni yamate satamutiA.

viii. 2, 35. ino vasu sa hi volhA.
viii. 16, 2. apam avo na samudre.

viii. 16, 6. esba indro varivaskrit. 4

viii. 16, 8. ekas Ait sann abbibbfitiA.

viii. 71, 9. sakhe vaso yarit?ibkyaA. Cf. i. 30, 10.

viii. 79, 3. uru yantasi varutbam.

ix. 21, 5. yo asmabbyam aniva (or arava).

ix. 62, 6. madbvo rasam sadbamade.

ix. 66, 21. dadhad rayim mayi posbam.

x. 20, 5. minvant satlma pura eti.

x. 185, 1. dur&dharsham varurcasya.

x. 185, 2. ise ripur aghasamsaA. > \

x. 185, 3. r/yotir yaMAanty ayasram’.

§ 5- ----------•
i. 2, 7. dhiyawt ghritllMm sadhautS. 
i. 3, 4. anvibhis tanS, p&tSsaA. 

i. 27, 3. pal Li sadam id vi.yviyuA.

‘ Ge^X



i. 90, 2. vrata raksbante visvaha (or (J 6).

ii. 6, 4. yuyodby asmad dvesbamsi.

iii. 41, 8. inclra svadhavo matsveha (or § 6). 
v. 68, 3. mahi v4 to kshatram devesbu.

v. 68, 4. adruba devau vardbete.

viii. 2 , to . sukra asiram yiAante.

viii. 2, 24. vaT/am stotribhyo goraantam (or $ 6).

viii. 16, 1. naram nrisMbam ma?/ibisbiAam.

viii. 16, 12. akkMi ka, nah  sumnam neshi.

viii. 79, 2. prem andbaA ldiyan mh sxono blidfc.

ix. 66, 17. bhuridabhyas Mn mamhlyan.

x. 20, 6. agnim deva v&simantam. 

x. 20, 8. agnim bavisbA vardbantaA.

§6. w ------- .

i. 15, 6. rituna yaynam asathe.

i. 38, 2. kva vo gavo na nmyanti (see page 70).

i. 38, 9. yat pritbivim vyundanti.

i. 86, 9. vidhyata vidyutA ^aksha/i.

iii. 27, 2. srushdvanam dhitAvAnam.

iii. 41, 3. vllii sura puro/asam.

iv. 32, 23. babbl’d yAmesbu sobbete.

v. 68, 5. brihantam gartam asAte.

v. 70, 2. vayam te rudrA syAma.

vi. 61, 11. sarasvatl nidas pAtu. 

vm. 2, 20. asrira iva yamAtA.. 

viii. 2, 25. somaai virAya sArAya.
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ATii- 7, 32. stushe liiranyavAslbhiA. 

viii. 26, 19. valietbe .sublirayavanL 

viii. 79, 4. yavir aghasya &id dvesha/i. 

viii. 79, 5. vavripyns trisbyataA kamam. 

viii. 81, 6. indra ma no vasor nir bb&k. 

x. 158, 4. saw kedmi vi ka pasyema.

§ 7. -  -  w - .

i. 10, 8. saw ga asmabbyam dhdrmlii. 

i. i2, 5. agne tvaw rakshasvina/i.

*• 37> I5- visvam /cid ayur vase, 

i. 43, 8. A na indo vage bhaga, 

i. 46, 6. tam asme r&sath&m isham.

iii. 62, 7. asm&bbis tubbyam sasyate.

iv. 30, 21. dasanam indro mayayX.

v. 86, 5. araseva devdv arvate.

viii- 5> 32- purus&andrX n isatyi (or nisatyX, § 8). 

viii- 5> 35- dblyavanH ndsatyA. 

x. 119, 1-13 . kuvit somasy&pam iti. 

x - I44> 4- sata&akram yo ’byo vartani/i.

J 8 . - U W - ,

i. 2, 9. daksbam dadhate apasam (or § 2). 

i. 6, 10. indram mabo vi, rayasah. 
i. 27, 6. sadyo dasuslie ksharasl. 

i. 30, 21. asve na yfcitre arushi (or § 2). 

i. 41, 9..na duruktaya sprihayet (or § 2). 

i. 90, 5. kartX naA svastimataA.
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iii. 24, 5. sisihi nah sunumataA.

v. 19, 2. & drilhkm puram vivi.su A

v. 70, t. rnitra va-msi vE??i sumatim.

v. 70, 4. in a seshasE ma tanasa.

v. 82, 8. svEdhir deva/t savitE.

viii. 2, 27. girbhi/i srutam girvanasam.

viii. 2, 31. sailed amrikto dayate (or § 2).

viii. 16, 9. indraw vardhanti kshitaya/i (or § 2).

viii. 55, 4. asvaso na /cankramata.

viii. 67, 19. yuyam asmabhyam mriZata.

viii. 81, 5. abbi radhasa yugurat.

viii. 81, 8. asmEbhiA su tarn sanuhi.

ix. 47, 2. r\iA /ca dhnshnus dayate.

But although with regard to the Gayatra, and 
I  may add, the Anushtubha pEdas, the evidence 
as to the variety of their vrittas is such that it 
can hardly be resisted, a much more determined 
stand has been made in defence of the vritta of 
the Traishtubha and 6'Egata pEdas. Here Professor 
Kuhn and those who follow him maintain that the 
rule is absolute, that the former must end in w -  
the latter in w -  w - ,  and that the eighth syllable, 
immediately preceding these syllables, ought, if pos
sible, to be long. Nor can I  deny that Professor 
Kuhn has brought forward powerful arguments in 
support of his theory, and that his emendations of 
the Yedic text recommend themselves by their great 
ingenuity and simplicity. It his theory could be

A / — 'n V \
(i( W f, .. ( c j
\v\ € 2 ?  /  •/ CXXll PREFACE. J



' 6oSx((f)| ... (§l\V ;.yS^ .y/ p r e f a c e . exxru k H i

carried out, I should readily admit that we should 
gain something. We should have throughout the 
Veda a perfectly uniform metre, and wherever we 
found any violation of it, we should be justified in 
resorting to conjectural criticism.

The only question is at what price this strict 
uniformity can be obtained. If, for instance, in 
order to have the regular vrittas at the end of 
Traishtubha and Crfigata lines, we were obliged -to 
repeal all rules of prosody, to allow almost every 
short vowel to be used as long, and eveiy long vowel 
to be used as short, whether long by nature or by 
position, we should have gained very little, we should 
have robbed Peter to pay Paul, we should have re
moved no difficulty, but only ignored the causes which 
created it. Now, if  we examine the process by which 
Professor Kuhn establishes • the regularity of the 
vrittas or final syllables'of Traishiubha and thtgata 
pfidas, we find, in addition to the rules laid down 

- before, and in which he is supported, as we saw, to a 
great extent by the Prathakhya and Panini, viz. the 
anceps nature of e and o, and of a long final vowel 
before a vowel, the following exceptions or metrical 
licences, without which that metrical uniformity at 
which he aims, could not be obtained :

i. The vowel o in the body of a word is to be 
treated as optionally short:

ii. 39, 3. prati vastor usrd (see Trisht. § 5).
Here the o of vastoA is supposed to be short, 

although it is the Guna of u, and therefore verv
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different from the final e of sarve or aste, or the
final o of sarvo for sarvas or mano for manas *.
I t  should be remarked that in Greek, too, the final
diphthongs con’esponding to the e of sarve and
&ste are treated as short, as far as the accent is
concerned. Hence a iro u c o i, TU7r r e r a i ,  and even y im f ia i ,

nom. plur. In Latin, too, the old terminations of
the nom. sing, o and u, instead of the later us, are
short. (Neue, Formenlehre, § 23 seq.)

- - -vi. 51, 15. go pa, arna.

Here the 0 of gopa is treated as short, in order 
to get w -  w -  instead of —  w - ,  which is perfectly 
legitimate at the end of an Ushnih.

2. The long i and u are treated as short, not 
only before vowels, which is legitimate, but also 
before consonants :

vii. 62, 4. dyavabhuml adite trasitham na/j (see 
Trishf. § 5).

The forms Isiya and rasiya in vii. 32, 18, occur 
at the end of octosyllabic or Gayatra pMas, and are 
therefore perfectly legitimate, yet Professor Kuhn 
would change them too, into isiya and rasiya. In
vii. 28,4, even may} is treated as mi,yi (see Trishf. § 5); 
and in vii. 68, 1, vitam as vitam. If, in explanation

* A  very strong divergence of opinion is expressed on this point 
by Professor Bollensen. He says: ‘ O und E  erst spater in die 
Schrifttafel aufgenommen, bewahren ihre Liinge durcli das ganze 
indisclie Sehriftenthum bis ins Apabhra»ft.?a liinab. Selbstver- 
standlicli bann kurz o und e ini Veda erst recht niclit zugelassen 
werdeu.’ Zeitschrif't der D. M. G., vol. xxii. p. 574.
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6i this shortening of vltam, vlhi is quoted, which 
is identified with vlhi, this can hardly be considered 
as an argument, for vihi occurs where no short 
syllable is required, iv. 48, 1 ;  ii. 26, 2 ; and where, 
therefore, the shortening of the vowel cannot be 
attributed to metrical reasons.

3. Final m followed, by an initial consonant is 
allowed to make no position, and even in the 
middle of a word a nasal followed by a liquid is 
supposed to make positio debilis. Several of the in
stances, however, given in support, are from Gayatra 
padas, where Professor Kuhn, in some of his later 
articles, has himself allowed greater latitude; others 
admit of different scanning, as for instance,

i. 117, 8. malia/i kshonasya asvina kanvaya.
Here, even if we considered the dispondeus as ille

gitimate, we might scan kanvaya, for this scanning 
occurs in other places, while to treat the first a as 
short before no seems tantamount to surrendering 
all rules of prosody.

4. Final 11 before semivowels, mutes, and double 
n before vowels make no position *. Ex. iii. 49, 1. 
yasmin visva (Trishf. §5);  i. 174, 5. yasmin Mkan; 
i. 186, 4. sasmin(n) hdhant.

Professor Kuhn has afterwards (Beitriige, vol. iv. p. 207) 
modified this view, and instead of allowing u final nasal followed 
by a mute to make positio debilis, he thinks that the nasal should 
in most cases be omitted altogether.

t  Here a distinction should be made, I think, between an n 
before a consonant, and a final n following a short vowel, which,



5. Final Visarga before sibilants makes no posi
tion*. Ex. iv. 21, 10. satya/i samrat (Trishi. § 5). 
Even in i. 63, 4. /jodl/< sakha (probably a G'agata), 
and v. 82, 4. sflviA saubhagam (a Gay. § 7), the long 

i is treated as short, and the short a of sakha is 
lengthened, because an aspirate follows.

6. S  before mutes makes no position. E x . vi. 66,11. 
u grl aspridhran (TrislR. § 3).

w
-7. S  before k makes no position. Ex. visva- 

s/candra/t, &c.

8. Mutes before s make no position. E x . rakshas, 
according to Professor Kuhn, in the seventh Maxi
data only, but see i. 12, 5 ; kutsa, &c.

9. Mutes before r or v  make no position. Ex. 
susipra, dirgliasrut.

 ̂10. Sibilants before y  make no position. Ex. 
dasyftn.

1 1 .  K followed^ by mutes or sibilants makes no 
position. E x . i-yur <7! vase, Mardi/i, varshishi/iam.

i3. Words like smaddishdm &c. retain their vowel 
short before two following consonants.

We now proceed to consider a number of pro-

according to the rules of Sandhi, is doubled, if a vowel follows.
In the latter case, the vowel before the n remains, no doubt, short 
in many cases, or, more correctly, the doubling of the n doc3 
not take place, e. g. i. 63, 4 ; 186, 4. In other places, the doubling 
seems preferable, e. g. i. 33, n ,  though Professor Kuhn would 
remove it altogether. Kuhn, Beitrage, vol. iii. p. 125.

* Here, too, according to later researches, Professor Kuhn would 
rather omit the final sibilant altogether, loc. cit. vol. iv. p. 207.
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•s0<‘,a' rules which Professor Kuhn proposes to repeal 
in order to have a long syllable where the MSS. 
supply a short:

i. The vowel n  is to be pronounced as long, or 
lather as ar. Ex. i. 12, 9. tasmai piivaka mri/aya is to 
be read marc/aya; v. 33,10. samvaranasya risheA is to 
be read arsheA. But why not samvara«asyaf>isheA 
(i. e. siarsheA) ?

_ 2. 1 he a privativum may be lengthened. Ex.
agavah, amntaA.

_3- Short vowels before liquids may be long. Ex. 
naraA,_tarut4, tarati, maintain, harivaA, arushi, dadhur 
iha, suvita (p. 471).

4- Short vowels before nasals may be lengthened.
Ex. </anan, sanitar, tanuA, upa naA.

5- Short vowels before the ma of the superlative 
may be lengthened. Ex. nritama.

6. L he short a in the roots sam and yam, and in am 
(the termination of the accusative) may be lengthened.

7. The group ava is to be pronounced aua. Ex. 
avase becomes auase; savita becomes sauita; nava 
becomes naua.

_w l^ie group aya is to be changed into ala or 
ea‘ Ex. nayasi becomes rutiasi.

9- the group va is to be changed into ua, and 
this ua to be treated as a kind of diphthong and 
therefore long. Ex. kanvatamnA becomes kawuata- 
maA; varunaA becomes uarunaA.

10. The short vowel in the reduplicated syllable of 
perfects is to be lengthened. Ex. tatanaA, dadhire.
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X'-Ŝ  - ^ y  ix. Short vowels before all aspirates may be 
lengthened. Ex. ratha/i, becomes ratha/i; sakha be
comes sakha.

12. Short vowels before h and all sibilants 
may be lengthened. Ex. mahini becomes mahini; 
nsiyam becomes usi^ram; rishate becomes rishate; 
dasat becomes dasat.

13. The short vowel befox-e t may be lengthened.
Ex. va^avata/i becomes vaf/avataA; atithi/i becomes 
atithi/i.

14. The short vowel before d may be lengthened.
Ex. udaram becomes udaram; ud ava becomes ud ava.

15. The short vowel before p may be lengthened.
Ex. apam becomes apam; tapnshim becomes tapu- 
shim; grihapatim becomes grihapatim.

16. The short vowel before g and g may be length
ened. Ex. s&nushag asat becomes sanushag asat; 
yunayan becomes yunayari.

Let us now turn back for one moment to look 
at the slaughter which has been committed! Is 
there one single rule that has been spared ? Is there 
one single short syllable that must always remain 
short, or a long syllable that must always remain 
long ? I f  all restrictions of prosody are thus re
moved, our metres, no doubt, become perfectly 
regular. But it should be remembered that these 
metrical rules, for which all this carnage has been 
committed, are not founded upon any a priori 
principles, but deduced by ancient or modern 
metricians from those very hymns which seem
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80 constantly to violate them. Neither ancient nor 
modern metricians had, as far as we know, any evi
dence to go upon besides the hymns of the Big-veda; 
and the philosophical speculations as to the origin 
of metres in which some of them indulge, and from 
which they would fain derive some of their un
bending rides, are, as need hardly be said, of no 
consequence whatever. I  cannot understand what 
definite idea even modern writers connect with such 
statements as that, for instance, the Trishtubh metre 
sprang from the Cragati metre, that the eleven syl
lables of the former are an abbreviation of the twelve 
syllables of the latter. Surely, metres are not made 
artificially, and by addition or subtraction. Metres 
have a natural origin in the rhythmic sentiment 
of different people, and they become artificial and 
arithmetical in the same way as language with its 
innate principles of law and analogy becomes in 
course of time grammatical and artificial. To derive 
one metre from another is like deriving a genitive 
from a nominative, which we may do indeed for 
grammatical purposes, but which no one would ven
ture to do who is at all acquainted with the natural 
and independent production of grammatical forms.
Were we to arrange the Trishiubh and tragati metres 
m chronological order, I  should decidedly place the 
Trishtubh first, for we see, as it were before our eyes, 
how sometimes one foot, sometimes two and three feet 
m a Trish^ubh verse admit an additional syllable at 
the end, particularly in set phrases which would not 
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^ X ^ T ^ ^ ’/sTibmit to a Trishtubh ending. The phrase s&m no 
bhava dvipade sum /catushpade is evidently a solemn 
phrase, and we see it brought in without hesitation, 
even though every other line of the same strophe or 
h y m n  is Trishfubh, i. e. hendecasyllabic, not dodeca- 
syllabic. See, for instance, vi. 74, 1 ;  vii. 54, 1 ;  x.
85, 44; 165, 1. However, I  maintain by no means 
that this was the actual origin of G'agati metres ;
I  only refer to it in order to show the groundlessness 
of metrical theories which represent the component ele
ments, a foot of one or two or four syllables as given 
first, and as afterwards compounded into systems of 
two, three or four such feet, and who therefore would 
wish us to look upon the hendecasyllabic Trishtubh 
as oi'iginally a dodecasyllabic 6'agati, only deprived 
of its tail. I f  my explanation of the name of Trish
fubh, i. e. Three-step, is right, its origin must be 
ascribed to a far more natural process than that 
of artificial amputation. I t  was to accompany a 
choros, i. e. a dance, which after advancing freely 
for eight steps in one direction, turned back (vritta) 
with three steps, the second of which was strongly 
marked, and would therefore, whether in song or 
recitation, be naturally accompanied by a long syl
lable. I t  certainly is so in the vast majority of 
Trishfubhs which have been handed down to us. 
But i f  among these verses we find a small number 
in which this simple and palpable rhythm is violated, 
and which nevertheless were preserved from the 
first in that imperfect form, although the temptation
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to set them right must have been as great to the 
ancient as it has proved to be to the modern students 
of the Yeda, are we to say that nearly all, if  not all, 
the rules that determine the length and shortness 
of syllables, and which alone give character to every 
verse, are to be suspended! Or, ought we not 
rather to consider, whether the ancient choregic 
poets may not have indulged occasionally in an 
irregular movement! We see that this was so with 
regard to Gayatri verses. We see the greater free
dom of the first and second padas occasionally extend 
to the th ird ; and it will be impossible, without 
intolerable violence, to remove all the varieties of 
the last pada of a Gayatri of which I  have given 
examples above, pages cxv seq.

It is, of course, impossible to give here all the 
evidence that might be brought forward in support 
of similar freedom in Trishtubh verses, and I  admit 
that the number of real varieties with them is 
smaller than with the Gay atria. In order to make 
the evidence which I  have to bring forward in sup
port of these varieties as unassailable as possible,
I  have excluded nearly every pskla that occurs only 
in the first, second, or third line of a strophe, and have 
restricted myself, with few exceptions, and those 
chiefly referring to padas that had been quoted by 
other scholars in support of their own theories, to 
the final padas of Trishtubh verses. Yet even with 
this limited evidence, I  think I  shall be able to 
establish at least three varieties of Trishf ubli.

i 2
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Preserving the same classification winch I  adopted 
before for the Gayatrls, so as to include the im
portant eighth syllable of the Trishtubh, which 
does not properly b e lo n g  to the w itta, I  maintain
that class 4. ^ ^ — , class 5 . ---------- , and class
8. -  w w -  must be recognized as legitimate endings 
in the hymns of the Yeda, and that by recognizing 
them we are relieved from nearly all, if  not all, the 
most violent prosodial licences which Professor Kuhn 
felt himself obliged to admit in his theory of Vedic 
metres.

§ 4. w w ---- .

The verses which fall under § 4 are so numerous 
that after those of the first Marniala, mentioned 
above, they need not be given here in full. They 
are simply cases where the eighth syllable is not 
lengthened, and they cannot be supposed to run 
counter to any rule of the Pratbakhya, for the 
simple reason that the Pratisakhya never gave such 
a rule as that the eighth syllable must be lengthened 
if the ninth is short. Examples will be found in the 
final pada of Trishtubhs : ii. 30, 6; iii. 36, 4; 53, 15; 
54, 12 ; iv. 1, 16: 2, 7; 9; ix ; 4, 12 ; 6, 1 ;  2 ; 4; 7, 7;

5 , I7> 3 > 23>  ̂> 24> 2 > 27> * > 2 >̂ 5 > 55, 5 > 57, 2 >
v. 1, 2 ; vi. 17, 10 ; 2 1 ,8 ;  23, 7 ; 2 5 ,  5 ; 29, 6; 33, 1 ;  
62, 1 ;  63, 7 ; vii. 21, 5 ;  28, 3 ; 42, 4 ; 56, 15 ;  60, 10 ; 
84, 2 ; 92, 4 ; viii. 1, 33 ; 96, 9 ; ix. 92, 5 ;  x. 61, 12 ;

13 5 74,31  I J 7> 7-
In support of § 5 . -------- , the number of cases is

smaller, but it should be remembered that it might
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ce considerably increased if I  had not restricted 
myself to the final pada of each Trishiubh, while 
the first, second, and third padas would have yielded 
a much larger harvest:

§ 5- ---------- •
!• 89, 9. ma no madhya ririshatayur ganto/t. 

i- 92, 6. supratika saumanasay%Iga/i.

1 . 114,5. sarma varma Mardir asmabhyam yamsat.

’ • 117, 2. tena nara vartir asmabhyam yatam.

i. 122, x. ishudhyeva maruto rodasyo/i (or rodasyoh).

1. 122, 8. asvavato rathino mahyam sfiriA.

1. 186, 3. ishas ka parshad arigurta/t surih.

ii. 4, 2. duvanam agnir aratii' glvhsvah.

ni. 49, 2. prithupraya aminad ayur dasyo/c

iv. 3, 9. pamaryeua payasd, pipSya.

iv. 26, 6. divo amushmdd uttarad &daya.

v. 41,14. uda vardhant&m abhisMta(/t) arn&h.

vi. 25, 2. liryaya viso (a)va tarir dksih.

vi. 66,11. girayo napa ugrE aspridhran.

vii. 8, 6. dyumad amivaMtanam rakshohl

vii. 28, 4. ava dvita varuno may! nah s&t.

vii. 68, 1. havyani ha pratiblirita vitam na/i.

vii. 71, 2. diva naktam inadhvi trfisltha m nah.

vii. 78, 1. pyotishmat4 vamam asmabhyam vakshi. 

vii. 93, 7b. aklchl mitram varamam indram vokeh.
ix. 90, 4. earn itikrado maho asmabhyam v % 4n. 
x - n ,  8. bhaga?n no atra vasumantam vitafc.

ff(Wh . (of
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'xjv, 2 do not wish to deny that in several of these

lines it would be possible to remove the long- 
syllable from the ninth place by conjectural emen
dation. Instead of ayur in i. 89, 9, we might read 
a y u ; in i. 92, 6, we might drop the augment of 
ay igar; in ii. 4, 2, we might admit synizesis in 

aratir, and then read yira-asva/i, as in i. 141, 12.
In  vi. 25, 2, after eliding the a of ava, we might 
read d&si/i. But even if, in addition to all this, 
we were to admit the possible suppression of final 
m in asmabhyam, mahyam, and in the accusative 
singular, or the suppression of s in the nominative 
singular, both of which would be extreme measures, 
we should still have a number of cases which could 
not be righted without even more violent remedies.
W hy then should we not rather admit the occa
sional appearance of a metrical variation which 
certainly has a powerful precedent in the dispon- 
deus of Gayatris % I  am not now acquainted with 
the last results of metrical criticism in Virgil, but, 
unless some new theories now prevail, I  well recol
lect that spondaic hexameters, though small in 
number, much smaller than in the Veda, were 
recognized by the best scholars, and no emendations 
attempted to remove them. I f  then in Virgil we 
read, * Cum patribus populoque, penatibusque et 
magnis dis,’ why not follow the authority of the 
best MSS. and the tradition of the Pr&ti.sakhyas 
and admit a dispondeus at the end of a Trishftibh 
rather than suspend, irt order to meet this single



© f
difficulty, some of the most fundamental rules of 
prosody ?

I  now proceed to give a more numerous list of 
Traishiubha padas ending' in a cboriambus, — w u —, 
again confining myself, with few exceptions, to final 
p&das :

§8. — w w —.

i. 62, 3. sam usriy&bhir v&vasanta naraA. 

i. 103, 4. yad dha sunu/i sravase nama dadhe. 

i. 121, 9. sushnam anantaiA pariyasi vadhaiA. 

i. 122, iob. sardhastaro nar&m gurtasrav&A. 

i. 173, 8. surl??is Aid yadi dliisha veshi gran an.

i. 186, 2. karant sushaM vithuram na savaA.

ii. 4, 3. dakshayyo yo dasvate dama 4 (not dame a), 

ii. 19, 1. oko dadhe brahmanyantas Aa naraA.

ii. 33, 14. mic/Avrts tokaya tanayaya mri/a.

iv. 1, 190. suAy Mho atrinan na gav4m*.

iv. 25, 4. nare naryaya nritamaya wnnhn.

iv. 39, 2. dadathur mitr4varu«& taturim.

v. 30,12. praty agrabhishma nritamasya nntt&m.

v. 41, 4. figini na gragmur 4svasvatam4A.

v. 41, 15. smat shribhir rigrulnista rigruvaniA.

vi. 4, 7. vayum priaant' r&dhasl. nritamaA.

vi. 10, 5. suviryebliis Aabhi santi graniin.

* ‘ Nur eine Stelle babe icb mil- angemerkt, wo das Metrum aara 
verlangt.’ Kuhn, Beitrage, vol. iv. p. 180 ; Bollonsen, Zeitscbrift 

der D. M. G., vol. xxii. p. 5^7-
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vi. i i ,  4. anyanti suprayasam pan/ca gankh. 
vi. 13, i b. ague vi yanti vanino na vaya/i. 

vi. 13, i d. divo vrishdr icZyo ritir apam. 

vi. 20, i b. tasthau rayih savasa pritsu yanan. 

vi. 20, i (l. daddhi simo sahaso vritraturam. 

vi. 29, 4. uktlia samsanto devavatatama/i. 

vi. 33, 3. a pritsu darshi m'hv&m nritama. 

vi- 33, 5- divi shy am a p&rye gosliatarn^/i. 

vi. 44, 11. yahy asushvin pra vrihiiprirzataA. 

vi. 49, 12. stnbhir na nakam va&anasya vipa/i. 

vi. 68, 5. vamsad rayim rayivatas ka yanan.

vi. 68, 7. pra sadyo dyurnna tirate taturiA.

vii. 19, 10. sakha 7ca sfiro Vita 7ca nrinitm.

vii. 62, 4. mi, mitrasya priyatamasya nsir;am.

ix. 97, 26. hot4ro na diviyayo jnandratami/i (7).

x. 55, 8. sfiro nir yudhadhainad dasyim (7).

x. 99, 9. atkaw yo asya sanitota nrm4m.

x. 108, 6. briliaspatir va ubhaya na mri74t. 

x. 169, 1. avasiya padvate rudra niriZa,

I t  is perfectly true that this sudden change in 
the rhythm of Trishtubh verses, making their ending 
iambic instead of trochaic, grates on our ears. But,
I  believe, that i f  we admit a short stop after the 
seventh syllable, the intended rhythm of these verses 
will become intelligible. W e remarked a similar 
break in the verses of hymn x. 77, where the sudden 
transition to an iambic metre was used ■ with great
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effect, and the choriambic ending, though less 
effective, is by no means offensive. I t  should be 
remarked also, that in many, though not in all cases, 
a caesura takes place after the seventh syllable, and 
this is, no doubt, a great help towards a better 
delivery of these choriambic TrislRubhs.

While, however, I  contend for the recognition of 
these three varieties of the normal Trishtubh metre,
I  am quite willing to admit that other variations 
besides these, which occur from time to time in 
the Yeda, form a legitimate subject of critical 
discussion.

§ 2. w w w —.

Trishiubh verses the final pada of which ends in
w ^ - ,  I  should generally prefer to treat as ending 

in a G’agata p&da, in which this ending is more 
legitimate. Thus I  should propose to scan:

i. 122, xi. prasastaye mahini, rathavate.

iii. 20, 5. vasun rudran Mityan ilia huve.

v. 2, 1. puraA pasyanti nihitam (tarn) aratau.

vi. 13, 5. vayo vnk&yiiraye pasuraye.

§  I .  w — V  — .

I  should propose the same medela for some final 
pYlas of TrislRubhs apparently ending in w -  o - .
W e might indeed, as has been suggested, treat 
these verses as single instances of that peculiar

■ go‘5x
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metre which we saw carried out in the whole of
hymn x. 77, but at the end of a verse the admis
sion of an occasional fr'agata pada is more in accord
ance with the habit of the Yedic poets. Thus I  
should scan :

v. 33, 4. vrisha samatsu dasasya nama /sit *.

v. 41, 5b. raya eshe Vase dadhita dhi/i.

After what I  have said before on the real cha
racter of the teaching of the Pratisakhya, I  need 
not show again that the fact of Uvata’s counting 
ta of dadhita as the tenth syllable is of no import
ance in determining the real nature of these hymns, 
though it is of importance, as Professor Kidm re
marks (Beitriige, vol. iii. p. 451), in showing that 
Uvafa considered himself at perfect liberty in 
counting or not counting, for his own purposes, 
the elided syllable of avase.

vii. 4, 6. miipsavah pari shadihna maduva/t.

§ 6. ---------

Final piidas of Trishtubhs ending in w -------are
very scarce. In vi. x, 4,

bhadr&yam te rawayanta samdrishtau, 

it would be very easy to read bhadrayam te sam- 
drishtau ranayanta; and in x. 74, 2,

* Profeasor Kuhn lias finally adopted the same scanning, 
Beitriige, vol, iv. p. 184.
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dyaur na varebhi/i kriaavanta svalh, 

we may either recognize a G&gata pada, or read 

dyaur na varebhih krinavanta svaiA, 

which would agree with the metre of hymn x. 77.

§ 7- ---- ^ - •
Padas ending in —  o -  do not occur as final in 

any Traishfubha hymn, but as many Chigata padas 
occur in the body of TraishZubha hymns, we have 
to scan them as dodecasyllabic :

h 63, 4a. tvam ha tyacl indra kodih gakhft.
iv. 26, 6b. paravata/i sakuno manclram madam.

The adjective pavaka which frequently occurs at 
the end of final and internal padas of Trishtubh 
hymns has always to be scanned p&vaka. Cf. iv.
5i, a ; vi. 5, a ; to , 4; 51, 3 ; vii. 3, 1 ;  9 ; 9, i b; 56, 12 ; 
x. 46, 7b.

I  must reserve what I  have to say about other 
metres of the Veda for another opportunity, but 
I  cannot leave this subject without referring once 
more to a metrical licence which has been strongly 
advocated by Professor Kuhn and others, and by 
the admission of which there is no doubt that 
many difficulties might be removed, I  mean the 
occasional omission of a final m and s, and the 
subsequent contraction of the final and initial 
vowels. The arguments that have been 1 brought 
forward in support of this are very powerful.
T h e r e  is t h e  g e n e r a l  a r g u m e n t  t h a t  f i n a l  s  a n d  m
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and particularly for metrical purposes. There is 
the stronger argument that in some cases final s 
and m in Sanskrit may or may not be omitted, 
even apart from any ■ ♦ metrical stress. In  Sanskrit 
we find that the demonstrative pronoun sas appears 
most frequently as sa (sa dadati), and i f  followed 
by liquid vowels, it may coalesce with them even 
in later Sanskrit. Thus we see saisha for sa esha, 
sendra/i for sa indra/i sanctioned for metrical pur
poses even by Panini, vi. i, 134. We might refer 
also to feminines which have s in the nominative 
singular after bases in u, but drop it after bases 
in i. W e find in the Sanhita text, v. 7, 8, svfidliitiva,
instead of svddhiti/t-iva in the Pada text, sanctioned ;
by the Pratis&khya 359 : likewise ix. 61, 10, Sanhita, 
bhtfmy a dade, instead of Pada, bliftmiA a dade. But 
before we draw any general conclusions from such 
instances, we should consider whether they do not 
admit of a grammatical instead of a metrical ex
planation. The nominative singular of the demon
strative pronoun was sa before it was s a s ; by the 
side of bhfimi/i we have a secondaiy form bhum i; 
and we may conclude from svddhiti-van, i. 88, 2, 
that the Yedic poets knew of a form svadhiti, 
by the side of svadhiti/n

As to the suppression of final m, however, we 
see it admitted by the best authorities, or we see 
at least alternate forms with or without m, in 
tubhya, which occurs frequently instead of tu-



■" .............................. .

■ Q i
\ A  € » / • /  PREFACE. Cxli ' n  I j

-nv̂ X  ■»-i
onyam % and twice, at least, without apparently 
any metrical reason f. We find asrnaka instead of 
asmakam (i. 173, 10), yushmaka instead of vushma- 
kam (vii. 59, 9 - 10 ) , yatyadhva instead of ydgradkvam 
(viii. 2, 37) sanctioned botlr by the Sankita and Pada 
texts J.

I f  tken we kave suck precedents, it may well 
be asked why we should hesitate to adopt tke 
same expedient, tke omission of final m and s, 
whenever the Yedic metres seem to require it.
Professor Bollensen’s remark, that Yedic verses can
not be treated to all the licences of Latin scanning^, 
is hardly a sufficient answer; and he himself, though 
under a slightly different form, would admit as 
much, if not more, than has been admitted on 
this point by Professors Kuhn and Both. On d 
p r io r i  grounds I  should by no means feel opposed 
to the admission of a possible elision of final s or 
m, or even n ; and my only doubt is whether it is 

. really necessary for the proper scanning of Yedic 
metres. My own opinion has always been, that 
d we admit on a larger scale what in single 
words can hardly be doubted by anybody, viz. the 
pronunciation of two syllables as one, we need * * * §

* i* 54, 9; 135, 2 ; iii- 42, 8 ; v. n ,  5 ;  vii. 22, 7 ; viii. 5 1, 9 ;
76, 8 ; 82, 5 ; ix. 62, 27; 86, 30; x. 167, 1.

t  ii. 1 1 ,  3 ; v. 30, 6.
+ See Bollensen, Orient und Occident, vol. iii. p. 459; Kulin,

Beitriige, vol. iv. p. 199.
§ Orient und Occident, vol. iv. p. 449.
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not fall back on the elision of final consonants m 
order to arrive at a proper scanning of Yedic 
metres. On this point I  shall have to say a few 
words in conclusion, because I  shall frequently avail 
myself of this licence, for the purpose of righting 
apparently corrupt verses in the hymns of the 
R ig -v ed a ; and I  feel hound to explain, once for 
all, why I  avail myself of it in preference to other 
emendations which have been proposed by scholars 
such as Professors Benfey, Kuhn, Both, Bollensen, 

and others.
The merit of having first pointed out some cases 

where two syllables must be treated as one, be
longs, I  believe, to Professor Bollensen in his article,
‘ Zur Herstcllung des Veda/ published in Benfey’s 
Orient und Occident, vol. ii. p. 461. He proposed, 
for instance, to write liyana instead of liiyana,
ix. 13, 6 ; dhyanb instead of dbiyand, viii. 49, 5 ; 
s&hyase instead of sfihiyase, i. 71, 4 ; yano instead ot 
iyftnd, viii. 50, 5, &c. The actual alteration of these 
words seems to me unnecessary; nor should we 
think of resorting to such violent measures in Greek 
where, as far as metrical purposes are concerned, 
two vowels have not unfrequently to be treated 

as one.
That iva counts in many passages as one syllable 

is admitted by everybody. The oidy point on which 
I  differ is that I  do not see why iva, when mono
syllabic, should be changed to va, instead of being 
pronounced quickly, or, to adopt the terminology



x'-yy  ' t • '!. o * - ’ * * -of Greek grammarians, by synizesis'". bynizesis is
well explained by Greek scholars as a quick pro
nunciation of two vowels so that neither should be 
lost, and as different thereby from synalcephe, which 
means the contraction of two vowels into onet- 
This synizesis is by no means restricted to iva 
and a few other words, hut seems to me a very 
frequent expedient resorted to by the ancient 
-Risliis.

Originally it may have arisen from the fact that 
language allows in many cases alternate forms of 
one or two syllables. As in Greek we have double 
forms like aXeyeivos and dXyeivos, yaXanrocpayos and 
yXciKTo<payoi, ttctiji'o? and irTrjvos, ttvkivos and ttvkvos }, 
and as in Latin we have the shortening or sup
pression of vowels carried out on the largest scale §, * * * §

* Synizesis in Greek applies only to the quick pronunciation 
of tavo vowels, if in immediate contact; and not, if separated by 
consonants. Samprnsurana might seem a more appropriate term, 
hut though the grammatical process designated in Sanskrit by 
SamprnsaraKa offers some analogies, it could only by a new defi
nition be applied to the metrical process here intended.

t  A . B . p. 8 3 5 , 30 . c’crrl Si iv  roTf Koivais pirpms m\ >7 KaXovpivr, 

fj KOI a m id o l!  X ey tra i. "O ral- yap eVciXXtjXos

y f'w jra i 17 npofpopii, T o r e  yivfrm  r j  t rw i'fto w  t i s  piav t r v W a p t j V .  Auxjiepft 

Si o v ra X o i^ r  1) fUv yap ypapparav ctrrl xXoutj, i) 8 i  xP°vu,v' Kai 'I tiet/

<ruva\o«f>rit i > s  Xeyerai, <j>aivcrai, r )  Si 00. Mclllhorn, Griecllische 
Grammatik, § 10 1. TIiub in Neoirr<5X*/«>f wc have synizesis, in 

N o v T T T o K e f j i o s  eynseresis.
t  Cf. Mehlhorn, Griechische Grammatik, § 57-
§ See the important chapters on ‘ Kflrzung Uer Vokale’ and
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we find in Sanskrit, too, such double forms as 
prithvi or prithivi, adlfi and dhi, api and pi, ava 
and va. The occuiTence of such forms which have 
nothing to do with metrical considerations, but 
are perfectly legitimate from a grammatical point 
of view, would encourage a tendency to treat two 
syllables— and particularly two short syllables as 
one, whenever an occasion arose. There are, besides, 
in the Yedic Sanskrit a number of forms where, as 
we saw, long syllables have to be pronounced as 
two. In some of these cases this pronunciation is 
legitimate, i. e. it preserves an original dissyllabic 
form which in course .of time had become mono
syllabic. In other cases the same process takes 
place through a mistaken sense of analogy, where 
we cannot prove that an original dissyllabic form 
had any existence even in a prehistoric state of 
language. The occurrence of a number of such 
alternate forms would naturally leave a general 
impression in the mind of poets that two short 
syllables and one long syllable were under cer
tain circumstances interchangeable. So consider
able a number of words in which a long syllable 
has to be pronounced as two syllables has been 
collected by Professors Kuhn, Bollensen, and

< Tilgung der Yokale’ in Corssen’s ‘ Ausspracke des Lateinischen 
and more especially liis remarks on the so-called irrational vowels 
in Plautus, ibid. vol. ii. p. 70.
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others, that no doubt can remain on this subject.
Vedic poets, being allowed to change a semivowel 
into a vowel, were free to say nasatya and nasatya,
viii. 5, 32; p?‘ithivy£ts and prithivya/t; pitro/i and 
pitro/t, i. 31, 4. They could separate compound' 
words, and pronounce ghritanna/i or ghrita-anna/i,
vii. 3, x. They could insert a kind of shewa 01 
svarabhakti in words like samne or shane, viii. 47 , 
dhanuie or dhamne, viii. 92, 25; ar&vnaA and aravna/i,
Lx. 63, 5. They might vary between p&nti and 
panti, i. 41, 2 ; y&thana and y^thana, i. 39, 3 ’> 
dhato/i and nidhato/i, i. 41, 9; tredhS, and tredlia, 
i- 34, 8; devlA and deva/i (besides devasaA), L 23, 24; 
rodasi and rodasi, i. 33, 9; 59, 4; 64, 9; and rodasyo/i„

l - 3 3 , 5 ; 59. 3; i r 7. 1 0 ; v i - 24> 3; v n - 6 > 2 ; x - 74, * **
Need we wonder then if wTe find that, on the other 
hand, they allowed themselves to pronounce pnthivl 

as pnthivi, i. 191, 6; vii. 34, 7 ; 99, 3j  dhnshnava 
as dlu’islmava, v. 52, 14; suvana as suvana \ There 
is no reason why we should change the spelling of 
suvKna into sv&na. The metre itself tells us at 
once where suvana is to be pronounced as two or 
as three syllables. Nor is it possible to believe 
that those who first handed down and afterwards 
wrote down the text of the Vedic hymns, should

* Professor Bollensen in some of these passages proposes to read 

rodasios. Iu i. 96, 4. no change is uecessaiv if " c  read 

Zeitsehrift der ID. M. G., vol. xsu. p. 53 7-
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have been ignorant of that freedom of pronuncia
tion. W hy, there is not one single passage in the 
whole of the ninth Ma??cZala, where, as far as I  know,
suvana should not be pronounced as dissyllabic,
•  ̂ _
1. e. as suvana; and to suppose that the scholars 
of India did not know how that superfluous syllable 
should be removed, is really taking too low an 
estimate of men like Vya/i or /S'aunaka.

But if  we once admit that in these cases two 
syllables separated by a single consonant were pro
nounced as one and were metrically counted as 
one, we can hardly resist the evidence in favour 
of a similar pronunciation in a large number of 
other words, and we shall find that by the ad
mission of this rapid pronunciation, or of what in 
Plautus we should call irrational vowels, many 
verses assume at once their regular form without 
the necessity of admitting the suppression of final 
s, m, n, or the introduction of other prosodial 
licences. To my mind the most convincing pas
sages are those where, as in the Atyashd and 
similar hymns, a poet repeats the same phrase 
twice, altering only one or two words, but without 
endeavouring to avoid an excess of syllables which, 
to our mind, unless we resort to synizesis, would 
completely destroy the uniformity of the metre. 
Thus we read :

i. 133, 6, apfirushaghno ’pratlta shra satvabhlk,

trisaptai/i shra satvabhiA. 
Here no 'pra must be pronounced with one ictus

1 I t ,  C x lv i PREFACE. ■ V S i f
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°nly, in order to get a complete agreement between
the two iambic diameters.

i 1- I34>5- ngra isba??anta bhurvani,
u — u _ v_< _ w —
apam ishanta bhurvara.

As ishanta never occurs again, I  suspect that the 
original reading was ishawanta in both lines, and 
that in the second line ishananta, pronomiced rapidly, 
was mistaken for ishanta. Is not bburvani a locative, 
corresponding to the datives in vtlne which are so 
frequently used in the sense of infinitives \ See note 
to i. 6, 8, page 34. In i. 138, 3, we must read :

aheZamlma urusamsa sari bhava, 

v&ge-vape sari bhava.
In i. 129, n ,

adha hi tv& paniti, pipanad vaso,

rakshohanam tva plpanad vaso, 

we might try to remove the difficulty by omitting 
Vaso at the end of the refrain, but this woidd 
be against the general character of these hymns.
We want the last word vaso, if  possible, at the 
ei)d of both lines. But, if  so, we must admit two 
cases of synizesis, or, if  this seems too clumsy, we 
must omit tva.

I shall now proceed to give a number of other 
examples in which the same consonantal synizesis 
seems necessary in order to make the rhythm of 
the verses perceptible to our ears as it was to the 
ears of the ancient JSishis.
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|  The preposition anu takes synizesis in
i. 137, 1. gh/'itasya vibhr&shiim anu vashfi so/cisha. 

Cf. x. 14, 1.
The preposition a b k i:

i. 91, 23. rayo bhigam sahasavann abhi yudhva. 

Here Professor Kuhn changes sahasavan into salia- 
sva/i, which, no doubt, is a very simple and very 
plausible emendation. But in altering the text of 
the Yeda many things have to be considered, and 
in our case it might be objected that sahasva/i 
never occurs again as an epithet of Soma. As an 
invocation sahasvaA refers to no deity but Agni, 
and even in its other cases it is applied to Agni 
and Indra only. However, I  do not by any means 
maintain that sahasva/i could not be applied to 
Soma, for nearly the same arguments could be 
used, against sahas&van, if  conjecturally put in the 
place of sahasva/2.; I  only wish to point out how 
everything ought to be tried first, before we resort 
in the Veda to conjectural emendations. Therefore, 
if  in our passage there should be any objection 
to admitting the synizesis in abhi, I  should much 
rather propose synizesis of sahas&van, than change 
it into sahasva/i. There is synizesis in maha, e. g.
i. 133, 6. avar maha indra diidnhi srudhf na/i. 
Although this verse is quoted by the Pr4ti.sakhya, 
Sutra 522, as one in which the lengthened syllable 
dhi of srudhi does not occupy the tenth place, and 
which therefore required special mention, the original 
poet evidently thought otherwise, and lengthened
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Î'e syllable, being a syllable liable to be lengthened, 
because it occupied the tenth place, and therefore 
received a peculiar stress.

T h e  preposition p a r i:
vi. 5 3 ,  14. m3, vo vaMmsi pari&akshyam vo/;am,

sumneshv id vo antama madema.

H e r e  Professor Kuhn (Beitriige, vol. iv. p. 197) begins 
the last p3,da with vo£am, but this is impossible 
unless we change the accent of vo&am, though even 
then the separation of the verb from m3, and the 
accumulation of two verbs in the last line would 
be objectionable.

H a n  is pronounced as h ari:

vii. 3 3 , 1 3 .  ya indro harivan na dabhanti tam ripa/i. 

n. x8, 5. 3, /ffitv3rimsata haribhir yuyana/o 

Hence I  propose to scan the difficult verse i. 167, r,
as follows:

sahasram ta indra-htayo nah, 

sahasram isho harm. ghrtatam3A*, 

sahasram r3,yo m3,dayadhyai, 

sahasri?ia upa no yautu vkg&h.

That the final o instead of as is treated as a 
short syllable we saw before, and in i. 133, 6, we 
observed that it was liable to synixesis. We see 
the same in

h 175, 6. maya iv3,po na trishyate babhhtha. 

v. 61, 16. 3, yayniyaso vavmttana.

* As to the scanning of the second line see page cxxxv.
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. . . u l i j
The pragrihya i of the dual is known in the 

Yeda to be liable in certain cases to Sandhi. I f  
we extend this licence beyond the limits recognized 
by the Pratisaklxya, we might scan

vi. 52,14. ublie rodasy apam napa& hi manma, or 
we might shorten the 1 before the a, and admitting 
synizesis, scan:

ubhe rodasi apam napai hi manma.

In  iii. 6, 10, we must either admit Sandhi between 
prdM and adhvareva, or contract the first two syl
lables of adhvareva.

The o and e of vocatives before vowels, when 
changed into av or a(y), are liable to synizesis:

iv. 48,1. vayav 4 /mndrena rathena (Anushtabh, c.)

iv. 1, 2. sa bhrdtaram varuxzam agna a vavritsva.

The termination avaA also, befo±e vowels, seems 
to count as one syllable in v. 52, 14, divo va 
dhrishnava opasd, which would render Professor 
Bollensen’s correction (Orient und Occident, vol. ii. 
p. 480), dhnsh?mopasa, unnecessary.

Tike ava and iva, we find aya and iya, too, in 
several words liable to be contracted in pronuncia
tio n ; e. g. vayam, vi. 23, 5 ;  ayam, i. 177, 4 ; iyam,
vii. 66, 8 2 ; i. 186, xx (unless we read vo ’sme);
x. 129, 6. Professor Bollensen’s proposal to change 
iyam to im, and ayam to dm (Orient und Occident, 
vol. ii. p. 461), would only cause obscurity, without any 
adequate gain, while other words woxdd by a similar 
suppression of vowels or consonants become simply



11 recognizable. In i. 169, 6, for instance, adha lias 
to_be pronounced with one ictus; in vi. 26, 7, 
sadhavfra is trisyllabic. In vi. 10, 1, we must 
admit synizesis in adhvare ; in i. 161, 8, either in 
udakarn or in abravitana; i. no, 9, in libhurnan ;
viii. 79, 4, in div£h ; v. 4, 6, in nritama (unless we 
read so gne); i. 164, 17, in para/i; vi. 15, 14, in 
pavaka; i. 191, 6; vii. 34, 7 ; 99, 3, in pi-ithivi;
ii. 20, 8, in piira/i; vi. 10, 1, in prayatf; vi. 17, 7, in 
brill a t ; ix. 19, 6, in bhiydsam ; i. 133, 6, in maha/t ; 
ii- 28, 6 ; iv. 1, 2 j vi. 75, 18, in varuwa; iii. 30, 21, 
in v-risbabha; vii. 41, 6, in vayina/i; ii. 43, 2, in 
slsumati/i; vi. 51, 2, in sanutdr; vi. 18, 12, in stlui- 
virasya, &c.

These remarks will, I  hope, suffice in order to 
justify the principles by which I  have been guided 
in my treatment of the text and in my translation 
of the Big-veda. I  know I  shall seem to some to 
have been too timid in retaining whatever can pos
sibly be retained in the traditional text of these 
ancient hymns, while others will look upon the 
emendations which I  have suggested as unpardon
able temerity. Let everything be weighed in the 
just scales of argument. Those who argue for 
victory, and not for truth, can have no hearing 
m our court. There is too much serious wrork to 
be done to allow time for wrangling or abuse.
Any dictionary will supply strong words to those 
urho condescend to such warfare, but strong argu-
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Ma a r ALA I ,  SUKTA 6.
Asu tax  a I, A dhyaya  1, Y arga 11-12.

1 .  Yim<yanti bradlmam arusham Mrantam pari 
tastliushaA, ru/rante ro&ana divi.

2. YmV/anti asya kamya M ri (Iti) vl-pakshasa rathe, 
s6 ?vl dhrish?id (iti) nri-vahasa.

3. Ketum krinvdn aketave pesa/i marya/t apesase, 
sam ushat-bhi/i ayayatha/z.

4. At aha svadham arm pdnah garbha-tvam a-irire, 
dadhana/t nama yaymyam. 1

1.  W il s o n : The circumstationed (inhabitants of the three 
worlds) associate with (Indra), the mighty (Sun), the inde- 
structive (fire), the moving (wind), and the lights that shine 
in the sky.

B enfey : Die rothe Sonne schirrhi sie an, die waudelt um 
die stelienden, Strahlen strahlen am Himmel auf.

L anglois : Places autour du (foyer, les hommes) preparent 
le char (du dieu) brillant, pur et rapide; (cependant) brillent 
dans le ciel les feux (du matin).

2 . W ilson : They (the charioteers) harness to his car his 
two desirable coursers, placed on either hand, bay-coloured, 
high-spirited, chief-bearing.

B enfey : Die lieben Palben schirren sie zu beiden Seiteu 
des Wagons an, braune, kiihne, held-tragende.

L anglois : A ce char sent atteles ses deux coursiers, beaux, 
brillants, impetueux, rougeatres, et digues de porter un 
heros.

3. W ilson : Mortals, yon owe your (daily) birth (to such
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H y m n  to  I n d r a  a n d  t h e  M a r u t s  (t h e  

S t o r m -g o d s).

1 . Those who stand around him while he moves on, 
harness the bright red steed ;x the lights in heaven 
shine forth.3

2. They harness to the chariot on each side his 
(Indra’s)1 two favourite bays, the brown, the bold, 
who can carry the hero.

3. Thou who createst light where there was no 
light, and form, O men!1 where there was no form, 
hast been bom together with the dawns.2

4. Thereafter1 they (the Maruts), according to their 
wont,” assumed again the form of new-born babes,3 
taking their sacred name.

an Indra), who with the rays of the morning, gives sense to 
the senseless, and to the formless, form.

B e n f e y : L icht machend.— M anner!— das Dunkele und 
kenntlich das Unkenntliche, entsprangst du m it dem Mor- 

•genroth.
L a n g lo is  : O mortols, (voyez-le) mcttant Ford re dans la 

confusion, donnant la forme au chaos. O Indra, avcc les 
rayons du jour tu vieus de naitre.

4 - W ilso n : Thereafter, verily, those who bear names 
invoked in holy rites, (the Maruts,) having seen the rain 
about to he engendered, instigated him to resume his embryo 
condition (in the clouds).

B enfey : Sodann von frcien Stricken gleich erregen wieder 
Schwangerschaft dieTeilgen Namen tragenden.

B anc:Lo is ; A  peine la formule de l’offrande a-t-elle etc 
pronorieee, quo les (Marouts), dout le nom merite d’etre 
mvocpie dans les sacrifices, viennent exciter (de leur souffle) 
u '̂eu k peine sorti du sein (de l’arani).

B 2
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5. VIM /dt aruyatnu-bhi/i guha /at indra valmi-bhi/i, 

avinda/i usriya/i aim.

6. Deva-yantaA yatlia matlm §Jckha vidat-vasum 
glra/i, maham anushata srutam.

7. fndrena sam hi drikshase sam-yagmana/i dbi- 
bhyusM, mandu (Iti) samana-var/uasa.

8. Anavadyai/t abhldyu-bhiA makbd/i sab as vat ar- 
A'ati, ganaik indrasya kamyai/a

9. A-tah pari-r/man a gahi diva/i vA, ro/lanat adlii, 
sam asmin rim/ate gira/i.

5. W ilson : Associated with the conveying1 Murats, the 
traversers of places difficult of access, thou, Indra, hast dis
covered the cows hidden in the cave.

Benfey : Mifc den die Festen brechenden, den Sturmenden 
fandst, Indra, du die Kiihe in der Grotto gar.

L anglois : Avec ces (Marouts), cpui hrisent tout rempart ct 
supportent (la nue) Indra, tu vas, du sein de la caverne, 
delivrer les vaches (celestes).

6. W ilson : The reciters of praises praise the mighty 
(troop of Maruts), who are celebrated, and conscious of the 
power of bestowing wealth in like manner as they (glorify) 
the counsellor (Indra).

B enfey : Naeh ihrer Einsiclit verlierrlickend besingen
Sanger den Schiitzeherrn, den bcriilimten, gewaltigen.

L anglois : V oila pourquoi Fhymne qui chante les dieux 
eelebre aussi le grand (dieu des vents), qui assiste (Indra) de 
ses conscils, et decouyre les lieureux tresors.

7. W ilson : May you be seen, Maruts, accompanied by the 
undaunted (Indra); both rejoicing, and of equal splendour.

p
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5. Thou, 0  Indra, with the swift Maruts1 who break 
even through the stronghold,2 hast found even in their 
hiding-place the bright cows3 (the days).

6. The pious singers1 (the Maruts) have, after their 
. own mind,3 shouted towards the giver of wealth, the

great, the glorious (Indra).
7 . Mayest thou1 (host of the Maruts) be verily seen2 

coming together with Indra, the fearless : you are 
both happy-making, and of equal splendour.

8. With the beloved hosts of Indra, with the blame
less, heavenward-tending (Maruts), the sacrificer1 cries 
aloud.

0, From yonder, 0  traveller (Indra), come hither, 
or down from the light of heaven;1 the singers all 
yea An for it;—

Benfey : So lass jnit India denn vereint, dem furchtlosen, 
erblicken did), beide erfreWnd und glanzesgleich.

L angi.ois : Avec l’intrepide Indra, (6 dieu,) on te voit ac- 
courir; tous deux pleins de bonliour, tons deux egalement 
resplendissants.

8. W ilson : This rite is performed in adoration of the 
powerful Indra, along with the irreproachable, heavenward- 
tending, and amiable bands (of the Maruts).

Benfey : Durch Indra’s liebe Schaaren, die untadLyren, 
himmelsturmendon, strahlet das Opfer machtiglich.

L anglois : Notre sacrifice confond, dans un homage aussi 
empresse, Indra et la troupe (des Marouts) bienfaisante, irre- 
proehable, et brillante des feux (du matin).

9. W  ilson : Therefore circumambient (troop of Maruts), 
come hither, whether from the region of the sky, or from the 
solar sphere; for, in this rite, (the priest) fdlly recites your 
praises.

B enfey : Yon hier, oder vom Himmel komm ob dem 
dither, Umkreisepder! zu dir streben die Lieder all.
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10. Itd/i va satlm i'mahc divah va partliivat adhi, 
indram maMA va rat/asa/l.

L anglois : (Dieu des vents), cjui parconrs le monde, viens 
vers nous, ou de ton sejour habituel, ou de la demeure celeste 
de la lumiere; notre voix aujourdTui Cappelle.

1 0 . W i l s o n : We invoke Indra,—whether he come from 
this earthly region, or from the heaven above, or from the 
vast firmament,—that he may give (us) wealth.

COMMENTARY.
This hymn is ascribed to Kareva, the son of Ghora. The 

metre is Gayatri throughout.

Verse 1, note1. The poet begins with a somewhat abrunt 
description of a sunrise. Indra is taken as the god of the 
bright day, whose steed is the sun, and whose companions 
the Maruts, or the storm-gods. Arusha, meaning originally 
red, is used as a proper name of the horse or of the rising 
sun, though it occurs more fre/quently as the name of the 
red horses or flames of A^ni, the god of fire, and also of 
the morning light. Io our passage, Arusha, a substantive, 
meaning the red. of the morning, has taken bradhna as an 
adjective,—b.adhna meaning, as far as can he made out, 
bright in general, though, as it is especially applied to the 
Soma-juice, perhaps bright-brown or yellow. Names of 
colour are difficult to translate from one language into 
another, for their shades vary, and withdraw themselves 
from sharp definition. We shall meet with this difficulty 
again and again in the Veda.

The following passages will illustrate the principal mean
ing of arusha, and justify the translation here adopted.

A ru sh a  as an A d jective .

Arusha is used as an adjective in the sense of red:
vii. 97, 6 . tarn sagmasaA arushasaA asva.fi bnhaspatim 

saha-vabaA vahanti,— nabhaA na rupam arysham vasanaA.



x ^b t 10.  Or we ask Indra for kelp from here, or from 
heaven, above the earth, or from the great sky.

B en  f e y  : Yon liier, odor vom Himmel ob der Erde begeliren 
Spende wir, oder, In d ra ! aus weiter Luft.

L a n g l o is  : Nous invoquons aussi la liberality d’In d ra ;

(qu’ il nous entende), soit dbci-bas, soit de Fair qui enveloppo 
la terre, soit du vaste sejour de la lumiere.

Powerful red horses, drawing together draw him, Brihas- 
p a t i: horses clothed in red colour like the sky.

iii. i ,  4. svetam ^aynanam arusham mahi-tva.
Agni, the white, when born ; the red, by growth.

'iii. 15 , 3. krishwasu agne arusha/i vi bhahi.
Shine, O Agni, red among the dark ones.
iii. 3 1 ,  2 1 .  antar (iti) krishwan arushaiA dhama-bhi/i gat.
H e (Indra) went among the dark ones with his red com

panions.
vi. 27, 7. vasya  gavau  arusha.
He (Indra) whose two cows are red.
vii. 75, 6. prati dyutanam arusbasa/i a.sva/t Aitrah adrisran 

ushasam vahantaA.
The red horses, the beautiful, were seen bringing to us 

the bright dawn.
v. 43, 12 . hirawya-varnam arusham sapema.
L et us worship the gold-coloured, the red, i. e. Brihaspati 

(the fire).
i. 1 18 ,  5. pari vam asvaA vapusha/t patanga/i vaya/i va- 

hant.u arusliSA abhike.
M ay the winged beautiful horses, may the red birds 

bring you (the Asvins) back near to us.
iv. 43, 6. ghri/ia vaya/i arushasa/t pari gman.
The red birds (of the Asvins) came back by day.
v. 73, 5. pari vam arusha/i vaya/i ghri»& varantc a-tapa/i.
The red birds shield you (the Asvins) around by day

from the heat.
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i. 36, 9. vi dhumam agne arusham miyedhya sri^a.
Send off, O Agni, the red smoke, thou who art worthy of 

sacrificial food.
vii. 3 , 3 . a/cAAa dyam arushaA dhumaA eti.
The red smoke goes up to the sky.
vii. 16 , 3 . ut dhumasaA arushasaA divi-sprisaA.
The clouds o f red smoke went up touching the sky. 
x. 45, 7. iyarti dhumam arusham.
H e (Agni) rouses the red smoke.
i. 14 1 ,  8. dyam angebhiA arushebhiA iyate.
H e (Agni) goes to the sky  with his red limbs.
ii. 2, 8. saA idhanaA ushasaA ramyaA anu svaA na didet 

arushewa bhanuna.
H e (Agni), lit after the lovely dawns, shone like the sky 

with his red splendour.
iii. 29, 6. asvaA na va^i arushaA vaneshu a.
L ike  a stallion, the red one (Agni) appears in the 

wood.
iv. 58, 7. arushaA na vayi kash/AaA bhindan.
L ike  a red stallion, breaking the bounds.
i. 1 14 ,  5. divaA varaham arusham.
Him (Rudra), the boar o f the sky, the red.
v. 59, 5. asvaA-iva it arushasaA.
L ik e  red horses, (O Maruts.)
v . 12 , 2. ritam sapami arushasya vrishraaA.
I follow the rite o f the red hero (Agni). The meaning 

here assigned to vrishan will be explained hereafter, see 
note to i. 85, 12 .

v. 12 , 6. ritam saA pati arushasya vrishwaA.
H e observes the rite o f the red hero (Agni).
vi. 8, 1 . prikshasya vrishwaA arushasya nu sahaA pra mi 

voAam.
I celebrate the power o f the quick red hero (Agni Vaisva- 

nara).
vi. 48, 6. syavasu arushaA vrxsha.
In the dark (nights) the red hero (Agni). 
iii. 7, 5 . ^ananti vrishwaA arushasya sevam.
Th ey know the treasure o f the red hero (of Agni).
In one passage vrishan arusha is intended for fire in the 

shape o f lightning.



x - 89, 9. ni amitreshu vaflham indra tumram vrishan 
vnshawam arusham .sisihi.

^  het, O strong Indra, the heavy strong red weapon, 
against the enemies.

x - 43) 9- tit .gayatam parasu/t yyotisha saha— vi ro/catam 
arusha/t bhanuna su/rih.

M ay the axe (the thunderbolt) appear with the light—  
may the red one blaze forth, bright with splendour, 

x. 1 , 6. arusha/t ga.ta.li pade i/aya/t.
Agni, born red in the place of the altar,
vi. 3, 6. naktam yah 1m arusha/t yah diva.
He (Agni) being red by night and by day. 
x. 20, 9. krishtta/t sveta/t arusha/t yama/t asya bradhna/t 

rigrah  uta sonah.

His (Agni’ s) path is black, white, red, bright, reddish, 
and yellow.

Here it is extremely difficult to keep all the colours 
distinct.

Arusha is frequently applied to Soma, particularly in the 
9th Ma/tt/ala. There we read :

ix. 8, 6. arusha/t hariA.
ix. 7 1 , 7. arusha/t diva/t kavi/t vrisha.
ix. 74, 1 .  vagi arusha/t.
ix. 82, x. arusha/t vrisha hari/t.
ix. 89, 3. harim arusham.
ix. h i , 1. arusha/t hari/t. See also ix. 25, 5 ; 61, 21.

In  ix. 72, 1 , arusha seems used as a substantive in the sense 
o f red-horse.

A ru sh a as an A ppellative.

Arusha is used as an appellative, and in the following 
senses:

I ■ The one red-horse of the Sun, the two or more red- 
horses o f Agni.

’ • 6, 1. yuu//aiiti bradhnam arusham.
They yoke the bright red-horse (the Sun).
*• 94) 10- yat ayuktha/t arusha rohita rathe.
M hen thou (Agni) hast yoked the two red-horses and the 

t " o  ruddy horses, to the chariot.
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1. 146, 2. rihanti udhaA arushasaA asya.
H is (Agni’s) red-horses lick the udder.
ii. 10 , 2. sruyaA agnili— havam me— syava ratham vaha- 

tah rohita va uta arusha.
M ayest thou, Agni, hear my call, whether the two black, 

or the two ruddy, or the two red-horses carry you.
Here three kinds o f colours are clearly distinguished, 

and an intentional difference is made between rohita and 
arusha.

iv. 2, 3. arusha yuyanaA.
Agni having yoked the two red-horses.
iv. 6, 9. tava tye agne haritaA— rohitasaA— arushasaA 

vnsharaaA.
To time (Agni) belong these bays, these ruddy, these red- 

horses, the stallions.
Here, again, three kinds of horses are distinguished—

H ants, Itohitas, and Arushas.
viii. 34 , 17 . ye Hyra/z vata-rawihasaA arushasaA raghu- 

syadaA.
Here arusha may be the subject and the rest adjectives; 

but it is also possible to take all the words as adjectives, 
referring them to asu in the next verse. The fact that rhjrra 
likewise expresses a peculiar red colour is no objection, as 
may be seen from i. 6 , 1 ;  9 4 ,10 .

vii. 16 , 2. saA yoyate arusha visva-bhoyasa.
M ay he (Agni) yoke the two all-nourishing red-horses.
vii. 42, 2. yunkshva— harita/i rohitaA lai ye va sadman 

arusha A.
Yoke (O Agni) the bays, and the ruddy horses, or the 

red-horses which are in thy stable.
2 . The cloud, represented as the enemy o f Indra, as re

taining, like V ritra, the waters which Indra and the M aruts 
wish to liberate.

i. 85, 5. uta arushasya vi syanti dharaA.
(When you go to the battle, O Maruts), the streams o f 

the red enemy flow off.
v. 3b, 7. uta syaA vay" arushaA.
This strong red-horse,— meant for the cloud, as it would 

seem ; but possibly, too, for one o f the horses o f the 
M aruts.
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"..-2 A ru sh a  as the P ro p e r  N am e o f  a S o la r  D eity .

Besides the passages in which arusha is used either as an 
adjective, in the sense of red, or as an appellative, meaning 
some kind of horse, there are others in which, aS I  pointed 
out in m y E ssay  on Comparative M ythology*, Arusha 
occurs as a proper name, as the name o f a solar deity, as 
the bright deity of the morning (M orgenroth). M y  inter
pretation o f some o f thes§ passages has been contested, nor 
shall I  deny that in some*of them a different interpretation 
is possible, and that in looking for traces of Arusha, as a 
Vedic deity, representing the morning or the rising sun, and 
containing, as I  endeavoured to show, the first germs o f the 
Greek name of Eros, I  may have seen more indications o f 
the presence o f that deity in the Yeda than others would 
feel inclined to acknowledge. Y e t  in going over the same 
evidence again, I  think that even verses which for a time I 
felt inclined to surrender, yield a better sense i f  we take the 
word arusha which occurs in them as a substantive, as the 
name o f a matutinal deity, than i f  we look upon it as an 
adjective or a mere appellative. I t  might be said that 
wherever this arusha occurs, apparently as the name o f a 
deity, we ought to supply A gni or Indra or Surya. This is 
true to a certain extent, for the sun, or the light o f the 
morning, or the bright sky are no doubt the substance and 
subject-matter o f this deity. B u t the same applies to many 
other names originally intended for these conceptions, but 
which, nevertheless, in the course o f tiihe, became inde
pendent names o f independent deities. In  our passage 
’ • 6, i ,  yunyanti bradhnam arush£m, we may retain for 
arusha the appellative power o f steed or red-steed, but if  we 
could ask the poet what he meant by this red-steed, or i f  
we ask ourselves what we can possibly understand by it, 
the answer would be, the morning sun, or the light o f the 
morning. In  other passages, however, this meaning of red- 
steed is no longer applicable, and we can only translate 
Arusha by the Red, understanding by this name the deity 
o f the morning or o f the morning sun.

* Chips from a German Workshop, and ed., vol. ii. p. 137 soq.
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vii. 7 1 ,  1. apa svasuA ushasaA nak yilnte riwakti krishnirt 
arushaya pantham.

The N ight retires from her sister, the Dawn ; the Dark one 
yields the path to the Red one, i. e. the red morning.

Here Arusha shares the same half-mythological character 
as Ushas, and where we should speak of dawn and morning 
as mere periods of time, the Yedic poet speaks of them as 
living and intelligent beings, half human, half divine, as 
powers o f nature capable of understanding his prayers, and 
powerful enough to reward his praises. I do not think 
therefore that we need hesitate to take Arusha in this 
passage as a proper name o f the morning, or of the morning 
sun, to whom the dark goddess, the Night, yields the path 
when he rises in the East.

vi. 49, 2. divaA .sisurn sahasaA sunum agnim ya^nasya 
lcetum arusham yayadhyai.

To worship the child o f D yu, the son of strength, Agni, 
the light o f the sacrifice, the Red one (Arusha).

In  this verse, where the name o f Agni actually occurs, it 
would be easier than in the preceding verse to translate 
arusha as an adjective, referring it either to Agni, the god 
o f fire, or to yayfiasya ketum, the light o f the sacrifice.
I had m yself yielded* so far to these considerations that I 
gave up my former translation, and rendered this verse by 
1 to worship Agni, the child of the sky, the son of strength, 
the red light of the sacrifice t .’ B ut I return to my original 
translation, and I  see in Arusha an independent name, in
tended, no doubt,Tor Agni, as the representative of the rising 
sun and, at the same time, o f the sacrificial fire of the 
morning, but nevertheless as having in the mind of the poet 
a personality o f its own. H e is the child of D yu, originally 
the offspring o f heaven. He is the son of strength, origin
ally generated by the strong rubbing o f the arauis, i. e. the 
wood for kindling fire. H e is the light o f the sacrifice, 
whether as reminding man that the time for the morning 
sacrifice has come, or as him self lighting the sacrifice on the 
Eastern altar o f the sky. He is Arusha, originally as

*  Chips from a German Workshop, vol. ii( p. 1 39- 
+ Journal of the Koyal Asiatic Society, 1867, p. 204.
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clothed in bright red colour, but gradually changed into the 
representative of the morning. We see at once, if examin
ing these various expressions, how some of them, like the 
child of Dyu, are easily carried away into mythology, while 
others, such as the son of strength, or the light of the 
sacrifice, resist that unconscious metamorphosis. That 
Ai usha was infected by mythology, that it had approached 
at least that point where nomina become changed into 
numina, we see by the verse immediately following:

vi. 49, 3. arushasya duhitara virupe (iti vi-rupe) stn-bhi/t 
anya pipi.se suraA anyH.

There are two different daughters of Arusha; the one is clad 
in stars, the other belongs to the sun, or is the wife of Svar.

Here Arusha is clearly a mythological being, like Agni 
or Savitar or Vaisvanara; and if Day and Night are called 
his daughters, he, too, can hardly have been conceived 
otherwise than as endowed with human attributes, as the 
child of Dyu, as the father of Day and Night, and not as a 
mere period of time, not as a mere cause or effect.

i\. 15, 6. tarn arvantam na sanasim arusham na divaA 
sisum marm?-iyyante dive-dive.

Ihey trim the fire day by day, like a strong horse, like 
Arusha, the child of Dyu.

Here, too, Arusha, the child of Dyu, has to be taken as 
a personal character, and, if the na after arusham is right, a 
distinction is clearly made between Agni, the sacrificial fire, 
to whom the hymn is addressed, and Arusha, the child of 
heaven, the pure and bright morning, here used as a simile 
for the cleaning or trimming of the fire on the altar.

v- 47> 3- arusha/4 su-parnaA.
Arusha, the morning sun, with beautiful wings.

7Ac feminine A r u s h i  as an Adjective.

Arushi, like arusha, is used as an adjective, in the same 
sense as arusha, i. e. red :

55> rt- ■ syavi A a yat arushi ka svasarau.
As the dark and the red are sisters.
i. 92, 1 and 2. gavaA. arushiA and arushiA gaA.
The red cows of the dawrn.

, ‘



V<v ^ . j5p» > /  j_ ^2j 2. rusantam bhanum arushiA asisrayuA.
The red dawns obtained bright splendour.
Here ushasaA, the dawns, occur in the same line, so that we 

may take arushiA either as an adjective, referring to the dawns, 
or as a substantive, as a name of the dawn or o f her cows.

i. 30, 2 1 . asve na Aitre arushi.
Thou bright, red dawn, thou, like a mare.
Here, too, the vocative arushi is' probably to be taken as 

an adjective, particularly i f  we consider the next following 
verse :

iv. 52, 2. asva-iva Aitra arushi mata gavam nta-vari sakha 
abhut asvinoA ushaA.

The dawn, bright and red, like a mare, the mother of the 
cows (days), the never-failing, she became the friend of the 
Asvins.

x. 5, 5. sapta svasriA arushiA.
The seven red sisters.

The fem in in e  A r u s h i as a Substantive.

I f  used as a substantive, arushi seems to mean the-dawn.
It  is likewise used as a name of the horses of Agni, Indra, 
and Som a; also as a name for mare in general.

It  means dawn in x. 8, 3 , though the text points here so 
clearly to the dawn, and the very name o f dawn is mentioned 
so immediately after, that this one passage seems hardly 
sufficient to establish the use of arushi as a recognized 
name o f the dawn. Other passages, however, would like
wise gain in perspicuity, i f  we took arushi by itself as a 
name o f the dawn, ju st as we had to admit in several 
passages arusha by itself as a name o f the morning. Cf. 
i. 7 1 ,  1 .

Arushi means the horses o f Agni, in i. 14 , 1 2 :
yukshva hi arushiA rathe haritaA deva rohitaA.
Yoke, O god (Agni), the red-horses to the chariot, the 

bays, the ruddy.
i. 72, 10 . pra nlk'ih ague aruslh/i a^anan.
They knew the red-horses, Agni, coming down.
In  viii. 69, 5 , arushi refers to the horses of Indra, whether 

as a noun or an adjective, is somewhat doubtful:
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a harayaA sasn^rire arushiA.
1  he bay horses were let loose, the red-horses ; or, possibly, 

thy bright red-horses were let loose.
Soma, as we saw, was frequently spoken o f as arushuA 

hariA.
In  ix. h i , 2, tridhatu-bhiAarushibhiA seems to refer to the 

same red-horses o f Soma, though this is not quite clear.
The passages where arushi means simply a mare, without 

any reference to colour, are viii. 68, 18 , and viii. 55, 3.
It is curious that Arusha, which in the Veda means red, 

should in its Zendic form aurusha, mean white. That in 
the Veda it means red and not white is shown, for instance, 
by x. 20, 9, where sveta, the name for white, is mentioned by 
the side of arusha. Most likely arusha meant originally bril
liant, and became fixed with different shades of brilliancy in 
Sanskrit and Persian. Arusha presupposes a form ar-vas, and 
is derived from a root ar in the sense o f running or rushing.
See Chips from a German W orkshop, vol. ii. pp. 135 , 137 .

Having thus explained the different meanings o f arusha 
and arushi in the Rig-veda, I  feel it incumbent, at least for 
once, to explain the reasons why I  differ from the classifi
cation of Vedic passages as given in the Dictionary pub
lished by Messrs. Boehtlingk and Roth. Here, too, the 
passages in which arusha is used as an adjective are very 
properly^ separated from those in which it appears as a 
substantive. To begin with the first, it is said that ‘ arusha 
means ruddy, the colour o f Agni and his h orses; he (Agni) 
himself appears as a red-horse.’  In  support of this, the 
following passages are quoted :

iii. 1 ,  4. avardhayan su-bhagam eapta yahviA svetam 
//ayiianani arusham mahi-tva, fisum na ^atam abhi aruA 
asvaA. Here, however, it is only said that Agni was born 
biilliant-white ■, and grew red, that the horses came to him 
as they come to a new-born foal. A gni himself is not called 
a red-horse.

7» 5* Here, again, vnshwaA arushasya is no doubt

*  v ' *• 4- w et£ A  v % f  j/iiya te stgre ahnfun. x . , i,  6. a r u s h ii  gUt&li 
pad<5 U&y&h.
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meant for Agni. But vnshan by itself does not mean 
horse, though it is added to different names of horses to 
qualify them as male horses; cf. vii. 69, 1 . a vam rathaA 
vnsha-bhiA yatu asvaiA, may your chariot come near with 
powerful horses, i. e. with stallions. See note to i. 85, 12 .
W e are therefore not justified in translating arusha vnshan • 
by  red-horse, but only by the red male, or the red hero.

In  iii. 3 1 , 3 ,  agniA g&gne ^uhva reyamanaA mahaA putran 
arushasya pra-yakshe, I  do not venture to say who is 
meant by the mahaA putran arushasya, whether Adityas or 
Maruts, but hardly the sons of Agni, as Agni himself is 
mentioned as only born. But, even i f  it were so, the father 

. 7 '  o f these sons (putra) could hardly be intended here for 
a horse.

iv. 6, 9. tava tve agne haritaA ghrita-snaA rbhitasaA r\g\i- 
an£aA su-an/raA, arushasaA vnsharaaA riyu-mushkaA. Here, 
so far from Agni being represented as a red-horse, his 
different horses, the H ants or bays, the Rohitas or ruddy, 
and the arusliasaA vnshawaA, the red stallions, are distinctly 
mentioned. Here vrishan may be translated by stallion, 
instead o f simply by male, because arusha is here a sub
stantive, the name of a horse.

v. 1 ,  5 . yanishfa hi r/enyaA agre ahnam hitaA hiteshu 
arushaA vaneshu. Here arushaA is simply an adjective, red, 
referring to Agni who is understood throughout the hymn 
to be the object o f praise. He is said to be kind to those 
who are kind to him, and to be red in the woods, i. e. 
brilliant in the wood which he consumes; cf. iii. 29, 6.
Nothing is said about his equine nature.

In v. 12 , 2 and 6, vi. 48, 6, we have again simply 
arusha vnshan, which does not mean the red-horse, but 
the red male, the red hero, i. e. Agni.

In vi. 49, 2, divaA sisum sahasaA sunum agnim yaynasya 
ketum arusham yayadhyai, there is no trace of Agni being 
conceived as a horse. H e is called the child of the sky or 
o f Dyu, the son of strength (who is produced by strong 
rubbing o f wnod), the light or the beacon o f the sacrifice, 
and lastly Arusha, which, for reasons stated above, I  take to 
be used here as a name.

N ext follow' the passages in which, according to Professor
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Itotli, arusha is an adjective, is said to be applied to the 
horses, cows, and other teams of the gods, particularly of 
the dawn, the Asvins, and Brihaspati.

l. 1 1 8, 5. pari vam asvaA vapushaA patahgaA, vayaA 
vahantu arushaA abhike. Here we find the vayaA arusha A 
of the Asvins, which it is better to translate by red birds, as 
immediately before the winged horses are mentioned. In 
fact, whenever arusha is applied to the vehicle of the Asvins, 
it is to be understood of these red birds, iv. 43, 6.

In  i. 92, 1 and 2 (not 20), arushi occurs three times, 
referring twice to the cows o f the dawn, once to the dawn 
herself.

In  iv. 15 , 6, tarn arvantam na sanasim arusham 11a divaA 
sisum marmriyyante dive-dive, arusha does not refer to 
the horse or any other animal of A gni. The verse speaks 
o f a horse by way o f comparison only, and says that the 
sacrificers clean or trim Agni, the fire, as people clean a 
horse. W e cannot join arusham in the next pada with 
arvantam in the preceding pada, for the second na would 
then be without any construction. The construction is 
certainly not easy, bnt. I  think it is safer to translate: 
they trim him (Agni), day by day, as they clean a strong 
horse, as they clean Arusha, the child of Dyu. In  fact, as 
tar as I know, arusha is never used as the name of the 
one single horse belonging to Agni, but always of two or 
more.

a I 11 i'j. 31, 21, antar (iti) krishwan arushaiA dhama-bhiA 
gat, dhama-bhiA is said to mean flames of lightning. But 
dhaman in the Rig-veda does not mean flames, and it seems 
better to translate, with thy red companions, scil. the 
Maruts.

lh a t  arusha in one or two passages means the red cloud, 
is true. B ut in x. 43, 9, arusha refers to the thunderbolt 
mentioned in the same verse; and in i. 1x4, 3 , everything 
refers to Rudra, and not to a red cloud, in the proper 
sense of the word.

I  urther on, where the meanings attributable to arushi in 
the \ eda are collected, it is said that arushi means a red 
mare, also the teams of Agni and Ushas. Now, here, 
surely, a distinction should have been made between those
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passages in which arushi means a real horse, and those 
where it expresses the imaginary steeds of Agni. The 
former, it should be observed, occur in one Ma»f/ala only, 
and in places of somewhat doubtful authority, in viii.
55 , 3, a Valakhilya hymn, and in viii. 68, 18 , a dana- 
stuti or panegyric. Besides, no passage is given where 
arushi means the horses of the dawn, and I  doubt whether 
such a passage exists, while the verse where arushi is really 
used for the horses o f Indra, is not mentioned at all.
Lastly, two passages are set apart where arushi is supposed 
to mean flames. Now, it may be perfectly true that the 
red-horses o f A gni are meant for flames, ju st as the red- 
horses o f Indra may be the rays of the sun. But, in that 
case, the red-liorses o f Agni should always have been thus 
translated, or rather interpreted, and not in one passage 
only. In  ix. h i , 2, arushi is said to mean flames, but no 
further light is thrown upon that very difficult passage.

Verse 1, note2. A  similar expression occurs iii. 6 1 , 5 ,  
where it is said of Ushas, the dawn, that she lighted the 
lights in the sky, pra ro/oana ruru/ce rawva-sandrik.

Verse 2 , note1. Although no name is given, the pronoun 
asya clearly refers to Indra, for it is he to whom the two 
bays belong. The next verse, therefore, must likewise be 
taken as addressed to Indra, and not to the sun or the 
morning-red, spoken o f as a horse in the first verse.

Verse 3 , note1 . The vocative marya/i, which I  have trans
lated by O men, had evidently become a mere exclamation 
at a very early time. Even in our passage it is clear that 
the poet does not address any men in particular, for he 
addresses Indra, nor is marya used in the general sense of 
men. I t  means males, or male offspring. It  sounds more 
like some kind o f asseveration or oath, like the Latin 
mehercle, or like the English  O ye powers, and it is there
fore quoted as a nipata or particle in the Vayasan. Pratis.
ii. 16 . It  certainly cannot be taken as addressed to the 
Maruts, though the Maruts are the subject o f the next 
verse.
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Verse 3 , n ote2. UshddbhiA, an instrumental plural which 
attracted the attention o f the author o f the Varttika to Pare, 
vii. 4, 48. I t  occurs but once, but the regular form, 
ushobhiA, does not occur at all in the Rig-veda. ih e  same 
grammarian mentions mas, month, as changing the final s 
o f its base into d before bhis. This, too, is confirmed by 
liv . ii. 24, 5, where mad bln A occurs. Tw o other words, 
svavas, offering good protection, and svatavas, o f independent 
strength, mentioned together as liable to the same change, 
do not occur with bhiA in the Rig-veda, but the forms 
svavadbhiA and svatavadbhiA probably occurred in some 
other Vedic writings. SvatavadbhyaA has been pointed out 
by Professor Aufrecht in the Vayasan. Sanhito xxiv. 16 , 
and svatavobhya/j in Satap. B r. ii. 5 , 1 ,  14* T-hat the nom. 
svavan, which is always trisyllabic, is not to be divided into 
sva-van, as proposed by /Sakalya, but into su-avan, is implied 
by V arttika to Pa?j. viii. 4 , 48, and distinctly stated in the 
Siddhanta-Kaum udi. That the final n of the nom. su-avan 
disappeared before semi-vowels is confirmed by the >S'aknla- 
pratisakhya, Sutra 28 7 ; see also Vayasau. Pratis. iii. Sutra 13 5  

JW e b e r, Ind. Stud. vol. iv. p. 206). On the proper division 
o f su-avas, see Aufrecht, Zeitschrift der Deutschen Morgen- 
liindischen Gesellschaft, vol. xiii. p. 499.

Verse 4 , note 1. A t must here take vyuha and be pro
nounced as an iambus. This is exceptional with at, but 
there are at least two other passages where the same 
pronunciation is necessary, i. 148 , 4. at rotate vane a 
vi-bha-va, though in the line immediately following it is 
monosyllabic. Also in v. 7, 10 . at agne aprireataA.

Verse 4 , note 2. Svadha, literally one’s own place, after
wards, one’ s own na.ture. It was a great triumph lor the 
science of Comparative Philology that, long before the 
existence o f such a word as svadha in Sanskrit was known, 
it should have been postulated by Professor Benfey in his 
Griechische W urzel-lexieon, published in 1839, and in the 
appendix o f 184 2. Svadha was known, it is true, in the 
ordinary Sanskrit, but there it only occurred as an excla
mation used on presenting an oblation to the manes. It
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xjs? w(9j^A vas also explained to mean food offered to deceased ances
tors, or to be the name of a personification o f M aya or 
w orldly illusion, or o f a nymph. B u t Professor Benfey, 
with great ingenuity, postulated for Sanskrit a noun svadha, 
as corresponding to the Greek e'Oo? and the German sitte,
O. H . G . sit-u , Gothic sid -u . The noun svadha has since 
been discovered in the Veda, where it occurs very fre
quently ; and its true meaning in many passages where 
native tradition had entirely misunderstood it, has really 
been restored by means o f its etymological identification 
with the Greek edo? or ijOos. See Kuhn’ s Zeitschrift, vol. ii. 
p. 13 4 , vol. x ii. p. 158 .

The expressions anu svadham and svadham anu are o f 
frequent occurrence. They mean, according to the nature 
or character o f the persons spoken of, and may be translated 
by as usual, or according to a person’ s wont. Thus in our 
passage we may translate, The M aruts are born again, i. e. 
as soon as Indra appeared with the dawn, according to their 
w o n t; they are always born as soon as Indra appears, for 
such is their nature.

i. 16 5 , 5 . indra svadham anu hi naA babhutha.
For, Indra, according to thy wont, thou art ours.
viii. 20, 7. svadham anu .s'rfyam naraA— vahante.
According to their wont, the men (the Maruts) carry 

splendour.
viii. 88, 5 . anu svadham vavakshitha.
Thou hast grown (Indra) according to thy nature.
iv. 3 3 , 6. anu svadham ribhavaA ^agmuA etarn.
According to their nature, the Iribhus went to her, scil. 

the co w ; or, according to this their nature, they came.
iv. 52 , 6. ushaA anu svadham ava.
Dawn, help ! as thou art wont.
i. 3 3 , 1 1 .  anu svadham aksharan apaA asya.
A s  usual, or according to his nature, i. e. his strength, the 

waters flowed.
i. 88, 6. asam anu svadham.
According to the nature o f these libations.
vii. 56, 13 . anu svadham ayudhaiA yaMAamunuA.
According to their nature, stretching forth with their 

weapons.



in. 5 1 ,  i i .  ya/i te anu svadham asat sute m y&kkha. 
tanvam.

Direct thy body to that libation which is according to thy 
nature, or better, according to thy taste.

In  all these passages svadha may be rendered by manner, 
habit, usage, and anu svadham would seem to correspond to 
the Greek edov?. Y e t  the history of these words in 
Sanskrit and Greek has not been exactly the same. F irst 
o f all we observe in Greek a division between e'0o? and 
>/9os, and whereas the former comes very near in meaning 
to the Sanskrit svadha, the latter shows in Homer a much 
more primitive and material sense. It  means in Homer, 
not a person's own nature, but the own place, for instance, 
o f animals, the haunts o f horses, lions, fish ; in Hesiod, also 
of men. Svadha in the Veda does not occur in that sense, 
although etymologically it might take the meaning of one’ s 
own p lace : cf. dha-man, fa m ilia ,  etc. W hether in Greek 
’)9o i, irom meaning lair, haunt, home, came, like ro/io'? and 
vonos, to mean habit, manner, character, which would be 
quite possible, or whether >j6os in that meaning represents 

•a second start from the same point, which in Sanskrit was 
fixed in svadha, is impossible to determine. In  Sanskrit 
svadha clearly shows the meaning o f one’ s own nature, 
power, disposition. I t  does not mean power or nature in 
general, but always the power o f some one, the peculiarity, 
the individuality of a person. This will appear from the 
following passages:

ii- 3 , 8. tisraA devi'A svadhaya barln/i a idam aM/ddram 
pantu.

M ay the three goddesses protect by their power the 
sacred pile unbroken.

V̂- I 3> 5• kaya yati svadhaya.
B y  what inherent power does he (the Sun) move on?
iv. 26, 4. aftakraya svadhayd.
B y  a power which requires no chariot, i. e. by him self 

without a chariot.

The same expression occurs again x. 27, 19-
In some places ‘ mad,’  to delight, joined with svadhfiya, 

seems to mean to revel in his strength, proud of Ids 
m ight.
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v. 32 , 4. svadhaya madantam.
Y ritra  who delights in his strength.c O
vii. 47, 3. svadhaya madanti/j.
The waters who delight in their strength. See x. 12 4 , 8.
In  other passages, however, as we shall see, the same 

phrase (and this is rather unusual) requires to be taken in 
a different sense, so as to mean to rejoice in food.

i. 164, 38. svadhaya gribhitaA.
Held or grasped by his own strength.
iii. 17 , 5. svadhaya Aa sambhuA.
He who blesses by his own strength.
iii. 35 , 10. indra piba svadhaya Ait sutasya agneh va pahi 

yihvaya yayatra.
Indra drink o f the libation by thyself (by thy own power), 

or with the tongue o f A gni, O worshipful.
To drink with the tongue of Agni is a bold but not 

unusual expression, v. 5 1 ,  2. agn eh  pibata ryihvaya.
x. *5> 3- ye svadhaya sutasya bhiu/anta pitvaA.
Those who by'them selves share in the offered draught.
i. 165, (5. kva sya vah  marutaA svadha asit yat mam ekam 

sam-adhatta ahi-hatye.
W here was that custom o f yours, O Maruts, that ye should 

have joined me who stand alone in the fight with A hi?
vii. 8, 3. kiiya naA agne vi vasaA su-vriktun kam um (iti) 

svadham riraavaA sasyamanaA.
In  what character dost thou light up our altar, and what 

character dost thou assume when thou art praised ?
iv. 58, 4. venat ekam svadhaya lhA tatakshuA.
They (the gods) made one out of the sun, by their own 

power.
iv. 45, 6. visvan anu svadhaya /cetathaA pathaA.
Y ou  (Asvins) look after all the paths by your own 

strength.
i. 64, 4. sakam yayhire svadhaya.
They (the Maruts) were born together according to their 

nature; very much like anu svadham, i. 6, 4. One can 
hardly render it here by ‘ they were born by their own 
strength,5 or * by spontaneous generation.’

In other passages, however,svadhaya, meaning originally by 
its own power, or nature, comes to mean, by itself, s p o n t e  s u d .
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vii. 78, 4. a asthat ratham svadhaya yuyyamanam.
She, the dawn, mounted the chariot which was harnessed 

by itself, by its own power, without requiring the assistance 
o f people to put the horses to.

x. 129, 2. anit avatam svadhaya tat ekam.
That only One breathed breathlessly, by its own strength, 

i. e. by  itself.
In  the same sense svadhabhiA is used in several passages :
i. 1 1 3 ,  13 . amrita /carati svadhabhiA.
The immortal Dawn moves along by her own strength, 

i. e. by herself.
viii. 10 , 6. yat va svadhabhiA adhi-tishAAathaA ratliam.
Or whether ye mount your chariot by your own strength,

ye Asvins.
i. 164 , 30. giv&h m ritasya Aarati svadhabhiA amartyaA 

martyena sa-yoniA.
The living moves by the powers o f the dead, the immortal 

is the brother of the mortal.
iii. 26, 8. varshlshtfAam ratnam akrita svadhabhiA.
He (Agni) made the best jewel by his own powers, i. e. 

by himself.
v. 60, 4. varaA-iva it raivatasaA hiranyaiA abhi svadhabhiA 

tanvaA pipisre.
Like rich suitors, they (the Maruts) by  their own strength, 

i. c. themselves, adorn their bodies with gold ornaments.
There are doubtful passages in which the meaning of 

svadhabhiA, too, is doubtful. Thus, i. 180 , 6. In  vi. 2, 8, 
svadha looks like an adverb, instead of svadhaya, and would 
then refer to parhjuua. The same applies to viii. 32, 6.

B ut svadha means also food, lit. one’s own portion, the 
sacrificial offering due to each god, and lastly, tood in 
general.

i. 108 , t2. yat indragni (iti) ut-ita suryasya madhye divaA 
svadhaya madayethe (iti).

W hether you, Indra and Agni, delight in your food at 
the rising o f the sun or at midday.

x. 15 , 12 . tvam agne i/itiiA </at.a-vedaA &vnt havyani su- 
rabhini kritvi, pra adaA pitri-bhyaA svadhaya te akshan addin 
tvam deva pra-yata havnwshi. 13 . ye Aa iha pitaraA ye Aa na 
iha yan Aa vidma van 11 »> (iti) An 11a pra-vidma, tvam vettha
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yati te ^ata-vedah svadhabhi/t ya^nam su-kritam  ^ushasva.
14 . ve agni-dagdha/< ye anagni-dagdhfU madhye divaA sva
dhaya madayante, tebhi/s sva-rai! asu-mtim etam yatha-va- 
sam tanvam kalpayasva.

12 . Thou, O Agni G'atavedas, hast carried, when implored, 
the offerings which thou hast rendered sw eet: thou hast given 
them to the fathers, they fed on their share. E at thou, O 
god, the proffered oblations. 13 . Our fathers who are here, 
and those who are not here, our fathers whom we know and 
those whom we do not know, thou knowest how many they 
are, O G'atavedas, .accept the well-made sacrifice with the 
sacrificial portions. 14 . They who, whether burnt by fire 
or not burnt by fire, rejoice in their offering in the midst 
of heaven, give to them, O king, that life, and thy (their) 
own body, according to thy will.

iii. 4) 7- sapta prikshasa/t svadhaya madanti.
The seven horses delight in their food.
x. 14, 7. ubha rajrana svadhaya madanta.
The two kings delighting in their food.
ix. 1 1 3 ,  10. yatra kama/< ni-kamaA h i,  yatra bradbnasya 

vish/apam, svadha ka yatra tnptiA ka tatra mam amntam 
kridhi.

W here wishes and desires are, where the cup of the bright 
Soma is, where there is food and rejoicing, there make me 
immortal.

i- I 54> 4- yasya tri puma madhuna padani akshiyamana 
svadhaya madanti.

l ie  (Vishrau) whose three places, full of sweet, imperish
able, delight or abound in food.

v. 34, 1 . svadha amita.
H is unlimited portion or offering.
n. 35 , 7. dhenu/< svndham pipaya.
The cow yields her food, her portion, her milk.
1. 168, 9. at it svadham ishiram pari apasyan.
Thereafter (the Maruts) saw the vigorous food.
i. 176 , 2. anu svadha yam upvate.
After whom, or for whom, his food is scattered.
In the tenth book svadha is used very much as it occurs 

in the later Sanskrit, as the name of a peculiar sacrificial 
rite.
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x- J 4> 3- yan &a dcva/t vavridhu/i ye Aa devan svaha anye 
svadhaya anye madanti.

lliose whom the gods cherish, and those who cherish the 
gods, the one delight in Svaha, the others in Svad h a ; or, in 
praise and food.

Verse 4 , note 3. The expression garbha-tvam a-irire is 
matched by that of iii. 6o, 3. saudhanvan&a/i amrita-tvam 
a *r're> the Saudhanvanas (the B ibhus) obtained immor
tality. The idea that the Maruts assumed the form of a 
garbha, lit. of an embryo or a new-born child, is only 
meant to express that the storms burst forth from the womb 
ot the sky as soon as Indra arises to do battle against the 
demon of darkness. A s assisting Indra in this battle, the 
Maruts, whose name retained for a long time its purely ap
pellative meaning of storms, attained their rank as deities by 
tue side of Indra, or, as the poet expresses it, they assumed 
their sacred name. This seems to be the whole meaning of 
the later legend that the Maruts, like the Ztibhus, were not 
originally gods, but became deified for their works.

Vahni.

Verse 5 , note l. Saya?za explains vahnibhiA in the sense of 
MarudbhiA, and he tells the oft-repeated story how the cows 

. " e r e  carried off by the Panis from the world o f the gods, 
and thrown into darkness, and how Indra with the M aruts 
conquered them and brought them back. Everybody seems 
to have accepted this explanation of Sayawa, and I m yself 
do not venture to depart from it. Y et it should be stated 
that the use o f vahni as a name o f the M aruts is bv no 
means well established. Vahni is in fact a most difficult 
word in the Veda. In  later Sanskrit it means fire, and is 
quoted also as a name o f Agui, the god o f fire, but we do 
not learn why a word which etymologically means carrier, 
from vah, to carry, should have assumed the meaning o f fire.
It may be that vah, which in Sanskrit, Greek, and Latin  
means chiefly to carry, expressed originally the idea of 
moving about (the German b e - i v e g e n ) ,  in which case vah-ni, 
fire, would have been formed with the same purpose as
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ag-ni, iff-nis, fire, from Sk. ay, ay-oo, ag-o. B u t in Sanskrit 
Agni is so constantly represented as the carrier o f the 
sacrificial oblation, that something may be said in favour 
o f the Indian scholastic interpreters who take vahni, as 
applied to Agni, in the sense o f carrier. However that 
may be, it admits of no doubt that vahni, in the Veda also, 
is distinctly applied to the bright fire or light. In  some 
passages it looks very much like a proper name of Agni, 
in his various characters of terrestrial and celestial light.
It  is used for the sacrificial f ir e :

v. 50, 4. yatra vahniA abhi-hitaA.
W here the sacrificial fire is placed.
It  is applied to A g n i:
vii. 7, 5. asadi v?'itaA vahniA ti-yaganvan agniA brahma.
The chosen light came nigh, and sat down, Agni, the priest.
Here Agni is, as usual, represented as a priest, chosen

like a priest, for the performance o f the sacrifice. But, for 
that very reason, vahni may here have the meaning o f priest, 
which, as we shall see, it has in many places, and the trans
lation would then be more n atural: He, the chosen minister, 
came near and sat down, Agni, the priest.

viii. 23, 3. vahniA vindate vasu.
Agni finds wealth (for those who offer sacrifices?).
More frequently vahni is applied to the celestial Agni, or 

other solar deities, where it is difficult to translate it in 
English  except by an adjective:

i i i .  5, t . apa dvara tamasaA vahniA avar (ity avaA).
Agni opened the two doors o f darkness.
i. 160, 3. sah vahni/t putraA pitro/i pavitra-van punati 

dhi'raA hhuvanani mayaya.
That light, the son o f the two parents, full of brightness, 

the wise, brightens the world by his power.
Agni is even called vahni-tama (iv. 1 ,  4), which hardly 

means more than the brightest.
ii. 17 , 4. at rddasi (iti) /yyotisha vahniA a atanot.
Then the luminous (Indra) stretched out or filled heaven 

and earth with his light.
ii. 38 , x. ut mn (iti) syaA devaA savita— valiniA asthat.
The bright Savitar, the luminous, arose.
Besides this meaning of light or fire, however, there are
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^ ^ ^ M e a r l y  two other meanings o f vahni which must be admitted 
in the Veda, first that o f a carrier, vehicle, and, it may be, 
horse; secondly that o f minister or priest.

V - 57» 3 - aA,a7< anyasya vahnayaA hari (iti) anyasya sam- 
uhnta.

Ih e  bearers o f the one (Pushan) are goats, the bays are 
yoked for the other (Indra).

*■ l 4 ’ 6- ghritfi-prish/AftA manaA-yfyaA ye  tva vahanti 
vahnayaA.

The horses with shining backs, obedient to thy will which 
carry thee (Agni).

v 3> 23- yasm ai anye dasa prati dhuram vahanti vahnayaA.
A  horse against whom other ten horses carry a w eigh t;

!• e. it requires ten horses to carry the weight which this 
one horse carries. (See x. i i , 7. vahamanaA asvaiA.)

“ • 37, 3 - medyantu te vahnayaA yebhiA ?yase.
M ay thy horses be fat on which thou goest.
n ‘ 24, 13 .  uta asishMaA anu sriravanfci vahnayaA.
1 he very quick horses (of Brahmawaspati) listen. These

may be the flames, but they are conceived as carriers or 
horses.

*• 44, T3- srudhi srut-karwa vahni-bhiA.
Agm , who hast ears to hear, hear, on thy horses. Unless 

vahm-bhiA is joined with the words that follow, devaiA 
sayava-bhiA.

Ul< 6, 2- vaAyantam te vahnayaA sapta-yihvaA *.
M ay thy seven-tougued horses be called. Here vahnayaA 

is clearly meant for the flames o f Agni, yet I  doubt whether 
"„e ®hof ld be justified in dropping the simile, as the plural

vahni is nowhere used in the bald sense o f flames.
In  one passage vahni is used as a feminine, or at all 

events applied to a feminine su b ject:
viii. 94, 1. yukta vahniA rathanam.
She is yoked as the drawer o f the chariots.
The passages in which vahni is applied to Som a in the 

9th and 10th  Marerfalaa throw little light on the subject.
(is. 9, 6 ;  20, 5 ;  6 ;  36, 2 ;  64, 1 9 ;  89, 1 ;  x. 10 1 ,  10.)

Instead o f visam vispatiA, lord o f men (vii. 7; 4), we find

* Cf. i. 58, 7. aaptrf jruhvSA.
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ix . 108, xo. visam vahniA na vispatiA. One feels inclined to 
translate here vahniA by leader, but it is more likely that 
vahni is here again the common name o f Soma, and that it 
is inserted between visam na vispatiA, which is meant to 
form one phrase.

In ix. 97, 34, tisrriA va.ka.li irayati pra vahniA, we may take 
vahni as the common appellation o f Soma. B ut it may also 
mean minister or priest, as in the passages which wre have 
now to examine. Cf. x. ix , 6.

For besides these passages in which vahni clearly means 
vector, carrier, drawer, horse, there is a large class of verses 
in which it can only be translated by minister, i. e. officiating 
minister, and, as it would seem, chiefly singer or reciter.

The verb vah was used in Sanskrit in the sense of carry
ing out (ud-vah, ausfUhren), or performing a rite, particularly 
as applied to the reciting o f hymns. Hence such compounds 
as uktha-vahas or stoma-vahas, offering hymns o f praise.
Thus we re ad ;

v. 79, 4. abhi ye tva vibha-vari stomaiA griwanti 
vahnayaA.

The ministers who praise thee, splendid Dawn, with 
hymns.

i. 48, 1 1 .  ye tva griwanti vahnayaA.
The ministers wffio praise thee.
vii. 73, 5. ushaA uAAAati vahni-bhiA grin an a.
The dawn lights up, praised by the ministers.
vi. 39, 1 .  mandrasya kaveA divyasya vahneA.
O f the sweet poet, of the heavenly priest . . . .
vii. 82, 4. yuvain it yut-su pritanasu vahnayaA yuvam 

kshemasva pra-save mita-yhavaA i.fana vasvaA ubhayasya 
karavaA indravaruwa su-hava havamahe.

W e, as ministers, invoke you only in fights and b attles; 
we, as supplicants, (invoke) you for the granting of treasure; 
we, as poets, (invoke) you, the lords o f twofold wealth, you,
Indra and Varuna, who listen to our call.

vi. 32, 3. saA vahni-bhiA rikva-bhiA goshu sasvat mitayhu- 
bhiA puru-kritva .yigaya.

He (Indra) was victorious often among the cow's, always 
‘ with celebrating and suppliant ministers.

1  have placed these two passages together because they
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.w^secm to me to illustrate each other, and to show that 
although in the second passage the celebrating and sup
pliant ministers may be intended for the Maruts, yet no 
argument could be drawn from this verse in favour of vahni 
by itself meaning the M aruts. See also viii. 6, 2 ;  12 , 1 5 ;
x . 1 14 , 2.

iv. 2 1 , 6. hota yak nnh mahan sam-vara?ieshu vahniA.
The Hotar who is our great priest in the sanctuaries.
i. 128 , 4. vahniA vedhaA ar/ayata.
Because the wise priest (Agni) was born.
The same name which in these passages is applied to 

Agni, is in others, and, as it will be seen, in the same 
sense, applied to Indra.

ii. 2 1 , 2. tuvi-graye valinaye.
To the strong-voiced priest or leader.
The fact that vahni is followed in several passages by 

ukthai/i would seem to show that the office of the vahni 
was chiefly that o f recitation or of addressing prayers to 
the gods.

ih. 20, 1 .  agnim ushasam asvina dadhi-kram vi-ush/ishu 
havate vahniA ukthaiA.

The priest at the break o f day calls with his hymns Agni,
Ushas, the Asvins, and Dadhikra.

i. 184, 1. ta vam adya tau apariim huvema uAAAantyani 
ushasi vahniA ukthaiA.

Let us invoke the twp Asvins to-day and to-morrow, the 
priest with his hymns is there when the dawn appears.

In a similar sense, it would seem, as vahniA ukthaiA, the 
^ edic poets frequently use" the words vahniA asa. This asa is 
the instrumental singular o f as, mouth, and it is used in other 
phrases also o f the mouth as the instrument of praise.

vi. 32 , 1.- yagrine sain-tamani vaAamsi asa sthaviraya 
taksham.

* I have shaped with my mouth blessed words to the 
wielder of the thunderbolt, the strong Indra.

x. 1 1 5 ,  3. asa vahnim na soiisha vi-rapsinam.
H e who sings with his flame as the poet with his 

mouth. See also i. 38, 14. mimifn sl6kam dsyS, make a 
song in thy mouth.

Thus we find vahniA asa in the same place in the sixth
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and seventh M a n i la s  (vi. 1 6, 9 ;  vii. ifi, 9), in the phrase 
valini/i asa viduA-taraA, applied to Agni in the sense of the 
priest wise with his mouth, or taking vahniA asa as it were 
one word, the wise poet.

i. 129, 5. vahniA asa, vahniA naA aJckha.
Indra, as a priest by his lips, as a priest coming towards us.
From the parallelism of this passage it would *eem that 

Professor Roth concluded the meaning of asa *  to be near, 
or coram.

i. 76, 4. pra/ya-vata vaAasa vahniA asa a /at huve m /at 
satsi iha devaiA.

W ith words in which my people join, I , the poet, invoke, 
and thou (Agni) sittest down with the gods.

vi. 1 1 ,  2. pavakaya ^uhva vahniA asa.
Thou, a poet with a bright tongue, O A g n i!
The question now arises in what sense vahni is used when 

applied without further definition to certain deities. Most 
deities in the Veda are represented as driving or driven, and 
many as poets or priests. W hen the Asvins are called vahni,
viii. 8, 1 2 ;  vii. 73, 4, it may mean riders. B ut when the 
Vrive Devas are so called, i. 3, 9, or the liibhus, the exact * * * * * * * §§

* As, mouth, the Latin os, oris, has been derived from a root as, to breathe,
preserved in the Sanskrit as-u, spirit, asu-ra, endowed with spirit, living, the
living god. Though I agree with Curtius in admitting a primitive root as, to
breathe, from which as-u, breath, must have sprung, I  have always hesitated
about the derivation of as and fisya, mouth, from the same root. I  do not
think, however, that the lengthening of the vowel in as is so great a difficulty
as has been supposed (Kuhn, Zeitsehrift, vol. xvii. p. 145). Several roots lengthen 
their vowel a, when used as substantives without derivative suffixes. In some 
cases this lengthening is restricted to the Anga base, as in anadvah; in others 
to the Anga and Pada base, as in visvaviU, visvavlk/bhiA, & c.; in others again 
it pervades the whole • declension, as in turltshke: (see Sanskrit Grammar,
§§ 210, 208, 175.) Among ordinary words vfip offers a clear instance of a  
lengthened vowel. In the Veda we find ritlsh.iham, vi. 14, 4, and ritlsha’ham 
(Sanhitil), i. 64 ,15. We find vkh in apsu-vfth (Sam. Ved.), imlra-v&b, havya-vilh.
Sah at the end of compounds, such as nri-sab, pritan&-s»h, bhitri-sah, satni-sah, 
vibha-sab, sada-sah, varies between a long and short i : (see Regnier. Etude 
nr I'idiome du Vddas, p. in .)  A t all events no instance lias yet been pointed 

out in Sanskrit, shoeing the same contraction which we should have to admit 
if, as has been proposed, we derived as from av-as, or from an as. From an 
we have in the Veda and, mouth or face, i. 52, 15. From as, to breathe, the 
Latin omen, originally os-men, a whisper, might likewise be derived.
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meaning is more doubtful. The M aruts are certainly riders, 
and we can even prove that they were supposed to sit on 
horseback and to have the bridle through the horse’s nostrils 
(v. 6 1, 2). B ut i f  in our verse i. 6, 5, we translate vahui as 
an epithet, rider, and not only as an epithet, but as a name of 
the M aruts, we cannot support our translation by independent 
evidence, but must rely partly on the authority o f Sayaraa, 
partly on the general tenour of the text before us, where the 
Maruts are mentioned in the preceding verse, and, i f  I am 
right, in the verse following also. On the other hand, i f  
vahni can thus be used as a name o f the M aruts, there is at 
least one other passage which would gain in clearness by 
the admission of that meaning, viz.

x- 138, 1. tava tye indra sakbyeshu v aim ay a A— vi adar- 
diruA valam. * ,

in  thy friendship, Indra, these M aruts tore asunder the 
cloud.

Verse 5 , note 2. I have translated vi/u by stronghold, 
though it is only an adjective meaning firm. Dr. Oscar Meyer, 
in his very able essay Qurestiones Homericoe, specimen 
prius, Bonm t, 1867, has tried to show that this vi/u is the 
original form of ylA<oc, and he has brought some further 
evidence to show that the siege and conquest o f Troy, as I 
pointed out in my Lectures on the Science o f Language, 
vol. ii. p. 470, vvas originally described in language borrowed 
from the siege and conquest of the dark night by the powers 
of light, or from the destruction o f the cloud by the weapons 
o f Indra. I t  ought to be considered, however, that vi/u in 
the Veda has not dwindled down as yet to a mere name, 
and that therefore it may have originally retained its purely 
appellative power in Greek as well as in Sanskrit, and from 
meaning a stronghold in general, have come to mean the 
stronghold o f Troy.

Verse 5 , note 3. The bright cows are here the cows o f 
the morning, the dawns, or the days themselves, which are 
represented as rescued at the end o f each night b y  the 
power of Indra, or similar solar gods. Indra’a companions 
m that daily rescue are the M aruts, the storms, or the
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breezes o f the morning, the same companions who act even 
a more prominent part in the battle o f Indra against the 
dark clouds; two battles often mixed up together.

Verse 6, note 1 . The reasons w hy I take girah as a mas
culine in the sense o f singer or praiser, may be seen in a 
note to i. 37 , 10 .

Verse 6, note 2. yatha matim, lit. according to their mind, 
according to their heart’ s desire. Cf. ii. 24, 13 .

Verse 7 , note \  The sudden transition from the plural 
to the singular is strange, but the host o f the M aruts is 
frequently spoken o f in the singular, and nothing else can 
here be intended. I t  may be true, as Professor Benfey 
suggests, that the verses here put together stood originally 
in a different order, or that they were taken from different 
sources. Y e t  though the Sama-veda would seem to sanction 
a small alteration in the order of the verses, the alteration 
o f verses 7, 4, 5, as following each other, would not help us 
much. The Atharva-veda sanctions no change in the order 
o f these verses.

Idle transition to the dual at the end o f the verse is 
likewise abrupt, not more so, however, than we are prepared 
for in the Veda. The suggestion o f the N irukta (iv. 12) 
that these duals might be taken as instrumentals o f the 
singular, is o f no real value.

Verse 7 , note z. D nkshase, a very valuable form, a second 
person singular conjunctive of the F irst A orist Atmanepada, 
the termination e sase’  corresponding to Greek <r>;, as the 
conjunctive takes the pei-soual terminations o f the present 
in both languages. Sim ilar forms, viz. prikshase, x. 22, 7, 
mam sase, x . 27, 1 0 ;  Ath. Veda vii. 20, 2 - 6 ,  and possibly 
vivakshase, x. 2 1 ,  1 - 8 ,  24, 1 - 3 ,  25, 1 - 1 1 ,  w ill have to be 
considered hereafter. (Nirukta, ed. Roth, p. 30, Notes.)

Verse 8, note k Ar^ati, which I have here translated by 
he cries aloud, means literally, he celebrates. I  do not 
know o f any passage where ar/cati, when used, as here,



without on object, means to shine, as Professor Benfey 
translates it. The real difficulty, however, lies in makha, 
which Say  as a explains by sacrifice, and which I  have 
'entured to translate by priest or saerificer. Makha, as an 
adjective, means, as far as we can judge, strong or vigorous, 
and is applied to various deities, such as Pushan i. 138 , 1,
Savitar vi. 7 1 ,  1 , Soma xi. 20, 7, In dr a iii. 34, 2, the 
Maruts i. 64, 1 1  • vi. 66, 9. B y  itself, makha is never 
used as the name of any deity, and it cannot therefore, as 
Professor Roth proposes, be used in our passage as a name 
of Indra, or be referred to Indra as a significant adjective.
In i. 1 19 , 2, makha is applied to men or warriors, but it 
does not follow that makha by itself means warrior, though 
it may be connected with the Greek /uayo? in cnVjua^oy.
See Curtius, Grundziige, p. 2 9 3 ; Grassmann, in Kuhn’s 
^eitschrift, vol. xvi. p. 164.

lliere are two passages where makha refers to an enemy 
ot the gods, ix. 10 1 ,  1 3 ;  x. 1 7 1 ,  2.

Among the remaining passages there is one where makha 
is used in parallelism with vahni, x. 1 1 ,  6. vfvakti vahniA, 
su-apasyate makhaA. Here I  propose to translate, The poet 
speaks out, the priest works well. The same meaning seems 
to me applieable likewise to the phrase makhasya davane, 
to the offering of the priest.

l- 134 , 1 . a yahi davane, vayo (iti), makhasya davane.
Come, Vayu, to the offering, to the offering of the priest.

„ V11i. 7, 27. a na/t makhasya davane— devasaA upa gantana.
Come, gods, to the offering o f our priest.
Professor Roth proposes to render makha in these passages 

by ‘ attestation of joy , celebration, praise,’ and he takes 
davane, as I have done, as a dative of davan, a nomen 
oclionis, meaning, the giving. There are some passages 
Wdiere one feels inclined to admit a nounr'davana, and to 
take davane as a locative sing.

vi. 7 1, 2. devasya ydyam saVituA savimani
sreshfAe syama yasunaA ka davane.

M ay we be in the favour'.'of the - god Savitar, and in the 
best award of his treasure.

In ii. 1 r, x, and ii. T i ,  12 , the locative would .likewise 
be preferable; but there js  a decided majority o f passages
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in which davane occurs and where it is to be taken as a 
dative*, nor is there any other instance in the Veda of a 
nomen actionis being formed by vana. I t  is better, there
fore, in vi. 7 1 ,  2, to refer sreshf/ce to savimani, and to make 
allowance in the other passages for the idiomatic use of such 
phrases as davane vasunam or ray$» davane.

The termination vane explains, as has been shown by 
Professor Benfey, Greek infinitives such as Suvvat, i. e.
Soei'cu or SoFevat =  Sanskrit da-vane. The termination mane 
in da-mane, for the purpose o f giving, explains, as the same 
scholar has proved, the ancient infinitives in Greek, sucli 
as So-fjLevai. I t  may be added that the regular infinitives 
in Greek, ending in evat, as \e \o n r-e v a i, are likewise 
matched by Vedic forms such as ix. 6 1 , 30. dhurv-ane, or 
vi. 6 1 , 13 . vibhv-ane. In  the termination eiv, which stands 
for evi, like eis for e<ri, we have, on the contrary, not a 
dative, but a locative o f an abstract noun in an, both cases, 
as vve see from their juxta-position in vi. 7 1 , 2, being equally 
applicable to exnress the relation which we are accustomed 
to call infinitive.

Verses 9 and 10 , note h Although the names for earth, 
sky, and heaven vary in different parts o f the Veda, yet the 
expression diva/* ro/canam occurs so frequently that we can 
hardly take it in this place in a sense different from its 
ordinary meaning. Professor Benfey thinks that ro/cana 
may here mean ether, and he translates ‘ come from heaven 
above the e t h e r a n d  in the next verse, ‘ come from heaven 
above the earth/ A t first, every reader would feel inclined 
to take the two phrases, divaA va ro ianat adhi, and divaA 
va parthivat adhi, as paralle l; yet I believe they are not 
quite so.

The following passages will show that the two words 
ro&anam divah belong together, and that they signify the 
light o f heaven, or the bright place o f heaven.

viii. 98, 3. -dgakkhah ro/canam diva A

* Rv. i. 6 1, 10 ; H 2, 5 ; 134, 1  ; 139, 6 ; ii. I, 10 ; iv. 29, 5 ; 32, 9 ; v. 59.
1 ;  4 ; 65, 3 ; viii. 25, 2 0 ; 45, 1 0 ; (92, 26); 46, 25 ; 27 ; 63, 5 ; 69, 17 ; 70,
12 ; ix. 93, 4 : x. 32, 5; 44, 7 ; 50, 7.
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ihou (Indra) wentest to the light of heaven.
>• i55> 3- adhi ro/cane divaA.
In the liglit of heaven.
in. 6, 8. urau va ye antarikshe— diva/t va ye roAane.
In  the wide sky, or in the light of heaven, 
vm. 82, 4. upame ro.Aane diva/f.
In the highest light of heaven.
ix. 86, 27. tritiye prislY/ze adhi roAane diva//.
On the third ridge, in the light o f heaven. See also i. 

l c 5> 5 ;  viii. 69, 3.
'i'he very phrase which we find in our verse, only with Ait 

instead o f va, occurs again, i. 49, 1 ; viii. 8, 7 ; and the 
same sense must probably be assigned to viii. 1 , 18 , adlia 
</vn(ih adlia va divaA brihata// roAanat adhi.

Either from the earth, or from the light of the great 
heaven, increase, O Indra !

RoAana also occurs in the plural: 
i- 146, 1. visva divaA ro/cana.
A ll the bright regions o f heaven.
Sayaiza: ‘ A ll the bright palaces o f the gods.’ See iii. 12 , 9.
The same word roAana, and in the same sense, is also 

joined with surya and naka.
Thus, i. 14 , 9. suryasya roAanat vis van devan— hdta ilia 

vakshati.
May the Hotar bring the Yisve Devas hither from the 

light of the sun, or from the bright realm of the sun. 
iii. 22, 3. yah roAane par as tat suryasya.
The waters which are above, in the bright realm of the 

sun, and those which are below.
i. 19 , 6. ye nakasya adlii roAane, divi devasaA asate.
They who in the light o f the firmament, in heaven, are 

enthroned as gods.
Here divi, in heaven, seems to be the same as the light 

o f the firmament, nakasya roAane.
Thus roAana occurs also frequently by itself, when it 

clearly has the meaning of heaven.
I t  is said of the dawn, i. 49, 4 ;  o f the sun, i. 30, 4 ;  and 

of Indra, iii. 44, 4.
visvam a bliati roAanain, they light up the whole sky.
We also read o f three roAanas, where, though it is difficult

D  2 .
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1
to say what is really meant, we must translate, the three 
skies. The cosmography of the Veda is, as I  said before, 
somewhat vague and varying. There is, o f course, the 
natural division of the world into heaven and earth (dyu and 
bhumi), and the threefold division into earth, sky, and heaven, 
where sky is meant for the region intermediate between 
heaven and earth (pritliivi, antariksha, dyu). There is also 
a fourfold division, for instance,

viii. 97, 5. yat va asi ro/cane divaA
samudrasya adhi vish/api,
yat parthive sadane vritrahan-tama,
yat antarikshe a gahi.

W hether thou, O greatest killer of Vritra, art in the light 
o f heaven, or in the basin of the sea, or in the place o f the 
earth, or in the sky, come h ith er!

v. j Z ; 7. ye vavridhanta parthiva/i ye urau antarikshe a, 
vrigr&ne va nadinam sadha-sthe va maha/t divaA.

The M aruts who grew, being on the earth, those who are 
in the wide sky, or in the compass of the rivers, or in the 
abode of the great heaven.

But very soon these three or more regions are each 
spoken o f as threefold. Thus,

i. 102, 8. tisra/f bhumiA trim roAana.
The three earths, the three skies.
ii. 27, 9. tri ro/tana divya dharayanta.
The Adityas support the three heavenly skies.
v. 69, 1 . trl roAana varuna tnn uta dyun triwi mitra 

dharayatha/t ra^ramsi.
Mitra and Varuwa, you support the three lights, and the 

three heavens, and the three skies.
Here there seems some confusion, which Saya«a s com

mentary makes even worse confounded. hat can roAana 
mean as distinct from dyu and ra^as ? The fourth verse.of 
the same hymn throws no light on the subject, and I should ,  
feel inclined to take divya-parthivasya as one word, though 
even then the cosmic division here adopted is by no means 
clear. However, there is a still more complicated division • 
alluded to in iv. ,73, 5 :

t r i h  antariksham savita mahi-tvana tri r%amsi pari-bhuA 
trim roAaua, tisraA divaA prithiviVi tisraA invati.



Here we have the sky thrice, three welkins, three lights, 
three heavens, three earths.

A  careful consideration o f all these passages will show, I  
think, that in our passage we m ust take divaA va ro^anat 
adhi in its usual sense, and that we cannot separate the 
two words.

In  the next verse, on the contrary, it seems equally clear 
that clival and parthivat must be separated. A t all events 
there is no passage in the Rig-veda where parthiva is joined 
as an adjective with dyu. Parthiva as an adjective is fre
quently joined with rayas, never with dyu. See i. 8 i ,  5 ;  90,
7 ; viii. 88, 5 ;  ix . 72, 8 : in the plural, i. 154 , 1 ;  v. 8 1 , 3 ;  
vi- 3h  2 ;  49, 3-

Parthivani also occurs by itself, when it means the earth, 
as opposed to the sky and heaven.

x. 32 , 2. vi indra yasi divyani roAana vi parthivani rayasa.
Indra thou goest in the sky between the heavenly lights 

and the earthly.
viii. 94, 9. a ye visva parthivani paprathan ro/tana diva A
The M aruts who stretched out all the earthly lights, and 

the lights o f heaven.
vi. 61, 1 1 .  a-paprushi parthivani uru rayah  antariksliam.
Sarasvati filling the earthly places, the wide welkin, the 

sky. This is a doubtful passage.
L astly , parthivani by itself seems to signify earth, sky, 

and heaven, i f  those are the three regions which Vishmi 
measured with his three s te p s ; or east, the zenith, and 
west, i f  these were intended as the three steps o f that 
deity. For we re a d :

i. 15 5 , 4. yah  parthivani tri-bhi// it vigama-bhiA uru kra- 
mish/a.

He (Vish«u) who strode wide with his three strides across 
the regions o f the earth.

These two concluding verses might also be taken as 
containing the actual invocation o f the sacrifice^, which is 
mentioned in verse 8. In  that case the full stop at the 
end o f verse 8 should be removed.

s S *  ■ g°̂ x

( l ( 1)1) (fiT
\ V « / .y  MAA7JALA I, StJKTA 6. 37 L / l  J



(((1 )*) ( e x
\ V ^ S / y 38 h y m n s  to t h e  m a r u t s . l / 1  j

f

M  A AN) ALA I ,  SuK T A  10 .

A s h t a k a  I ,  A d h y a y a  1 , Y a r g a  3 6 - 3 7 .

1. Prati tyam Hrum adhvaram go-pitliaya pra 
huyase, manit-bhi/i agne a gahi.

2. NakI dev/t/i na martyaA maha/i tdva kratum 
paraA, manit-bhi/i agne ii gahi.

3. Yd maha/i r%asaA vidu/i visve devasa/t adriiha/i, 
manit-bhi/i agne a gahi.

4. Ye ugraVi arkdm iWiM/t anadhrish/asa/i df/asa, 
mariit-bhi/i agne & gahi. 1 2

1 . W ilso n  : Earnestly art thou invoked to this perfect rite, 
to drink the Soma ju ic e : come, Agni, with the Maruts.

B e x  f e y  : Zu diesem schbnen Opfer wirst du gerufen, zum 
Trank der Milch !— M it diesen MarutJs, A g n i! komm !

L a n g lo is  : Le sacrifice est prepare avec soin; nous t ’appe- 
lons h venir go u ter des nos libations: Agni, viens avec les 
Marouts.

2 . W ilso n  : No god nor man has power over a rite (dedi
cated) to thee, who art m igh ty : come, Agni, with the 
Maruts.

B e n  f e y  : Denn nicht cin Gott, kcin Sterblieher rag’t uber 
dein, des " Grossen, Macht —  M it diesen M arat’s, A g n i! 
komm !

L a n g l o is  : Aucun dieu, aucun mortel n’est assez fort pour 
lutter contra un etre aussi grand que to i : Agni, viens avec 
les Marouts.

' -- - - i



r i  S  );] M A AD ALA I, SUKTA 19. 39 V k  I

H y m n  to  A g n i  (t h e  g o d  o p  F i r e ) a n d  t h e  

M a r u t s  (t h e  S t o r m -g o d s).

1. Thou art called forth to this fair sacrifice for a 
draught of m ilk ;1 with the Maruts come hither, 0  
A gn i!

2. No god indeed, no mortal, is beyond the might1 
of thee, the mighty one; with the Maruts come 
hither, 0  A g n i!

3. They who know of the great sky,1 the Visve 
Dev as2 without g u ile ;3 4 with those Maruts come 
hither, 0  A g n i!

4. The wild ones who sing their song,1 unconquer
able by force; with the Maruts come hither, 0  
A g n i!

3 . W ilson : Who all are divine, and devoid o f m alignity, 
and who know (how to cause the descent) of great w aters: 
come, A gni, with the Maruts.

B en re y : Die guten Gutter, welche all bestehen in dem 
weiten Raum — M it diesen Marut’s, A gni ! komm !

L a n g lo is : Tous ces dieux bienfaiteurs (des hommes) con- 
naissent ce vaste monde (ou regne la lum iere): A gn i, viens 
avee les Marauts.

4 . W il s o n  : Who are fierce, and send down rain, and 
are unsurpassed in strength : come, A gn i, with the M a
ruts.

B e n f e y : Die sehreeklich-unbesiegbaren, die miichtiglicli 
Licbt angefaelit— M it diesen M arut s, Agni ! komm !

L a n g l o is  : Menayants, done's d’une force invincible, fis 
peuvent obscurcir la lumiere du soleil: A gni, viens avee les 

Marouts.
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■ x -aa!A-/  5. Ye .subhra'A: ghord-varpasa/x su-kshatrasa/x risa- 

dasaAj marxit-bhiA agne a gahi.

6. Yd nakasya ddhi roAane divi devasa/x asate, 
marxit-bhi/x agne a gabi.

7. Yd liikhdyanti parvatan tird/x samudram arna- 
vam, marut-bhi/x agne d gahi.

8. A  yd tanvanti rasrm-bhi/x tird/x samudrdm bx/asa, 
marxit-bhi/x agne a gahi.

9. Abhi tva purvd-pitaye srix/ami somyam mddhxi, 
marut-bhi/x agne d  gahi, 5 * 7

5. W ilson : Who are brilliant, of terrific forms, who are 
possessors of great wealth, and are devourers of the malevo
lent : come, A gni, with the Maruts.

B f.ntey : Die glanzend-grau’ngestaltigen, hochlierrschend- 
feindvernichtcnden— M it diesen M arat's, A g n i! komm !

L angloxs : Resplendissants, revetus d’ une forme terrible, ils 
pexxvent donner les riehesses, comme ils peuvent aussi detruire 
leurs ennemis : A gn i, vipns avec les Marouts.

f>. W ilson : Who are divinities abiding in the radiant 
heaven above the sun : come, A gni, with the Maruts.

B enfey : Die Gutter die im Ilimmel sind ob dem Lichtkreis 
des Qottersitz’s— M it diesen M arat's, A g n i! komm !

L anxu.oxs : Sous la vbute brillante du eiel, eesdieux s’ elevent 
et vont s’asseoir : A gni, viens. avec les Marouts.

7. W ilson : Who scatter the clouds, and agitate the sea 
(with w aves): come, A gni, with the Maruts.

Benfey  : Welcbe fiber das vvogende Meer hinjagen die W ol- 
kensehaar— M it diesen M arat’s, A g n i! komm !



•5. They who are brilliant, of awful shape, powerful, 
and devourers of foes ; with the Maruts come hither,
0  Ag-ni!

6. They who in heaven are enthroned as gods, in 
the light of the firmament; 1 with the Maruts come 
hither, 0  A gn i!

7. They who toss the clouds1 across the surging 
sea ;2 with the Maruts come hither, 0  A gn i!

8. They who shoot with their darts across the 
sea with m ight; with the Maruts come hither, 0  
A g n i!

9. I  pour out to thee for the early draught the 
sweet (juice) of Soma; with the Maruts come hither,
0  A gn i!

•
L a n g l o is  : I ls  soulevent et poussent les montagnes (do 

linages) au-dessus de l ’abime des m ers: A gni, viens avec 
les Marouts.

8. W ilson ; Who spread (through the firmament), along 
.w ith the rays (of the sun), and, with their strength, agitate
the ocean : come, Agni, with the Maruts.

Benfey : Die mit Blitzen sehleuderen miichtig liber das 
Meer hinaus— M it diesen M arat’s, A g n i ! komm !

L anglois : Ils  etcndent avec force les rayons k  travers 
iJOcean (celeste)*; A gni, viens avec les Marouts.

9. W ilson : I  pour out the sweet Soma juice for thy 
drinking, (as) of old ; come, A gni, with the Maruts.

B e n f e y  : Ich  giesse zu dem ersten Trank fiir dich des 
Soma Honig- aus— M it diesen M arat’s, A g n i ! komm !

L a n g l o is  : A  toi cette premiere libation; je  t ’offre la douce 
boisson du som a; Agni, viens avec les Marouts.

...
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C O M M E N T A R Y .

This hymn is ascribed to Medliatithi, o f the family of 
Ivawva. The metre is Gayatri throughout.

Verse 1 , note 1. Gopitha is explained by Y aska  and 
Saya»a as drinking o f Soma. I  have kept to the literal 
signification o f the word, a draught o f milk. In  the last 
verse o f our hymn the libation offered to Agni and the 
Maruts is said to consist o f Soma, but Soma was commonly 
mixed with milk. The other meaning assigned to gopitha, 
protection, Would give the sense: ‘  Thou art called for the 
sake o f protection.’  B u t pitha has clearly the sense of 
drinking in soma-pitha, Rv. i. 5 J > 7> an(l must therefore he 
taken in the same sense in gopitha.

Verse 2 , note \  The Sanskrit kratu expresses power both 
o f body and mind.

Verse 3 , note \  The sky or welkin (rayas) is the proper 
abode o f the M aruts, and ‘ they who know o f ’ means simply 
‘ they who dw ell’ in the great sky. The Vedic poets- dis
tinguish commonly between the three worlds, the earth, 
prithivi, f., or parthiva, n . ; the sky, riiyas ; and the 
heaven, d y u : see i. 6, 9, note 1 . The phrase maha/i raya- 
saA occurs i. 6, 1 0 ;  168, 6, &c. Sayana takes rayas for 
water or ra in : see on this m y article in Kuhn’ s Zeitschrift, 
vol. xii. p. 28. The identification o f ray as with epeftos 
(Leo Meyer, in K uhn’s Zeitschrift, vol. vi. p. 19) must remain 
doubtful until stronger evidence has been brought forward 
in support o f a Greek /8 representing a Sanskrit y , even 
in the middle o f a word. See my article-in K uhn ’s Zeit
schrift, vol. X V . p. 215 ; Curtius, Grundzuge, p. 421.

Verse 3 , note The appellation Vfeve devaA, all gods 
together, or, more properly, liost-gods, is often applied to 
the M aruts; cf. i. 23, 8; 10 . Benfey connects this line with 
the preceding verse, considering Visve dev a//, it seems, in
appropriate as an epithet o f the Maruts.

Verse 3 , note 3. On adruh, without guile or deceit,
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'  A  t  ̂ without hatred, see K u h n 's excellent article, Zeitschrift 

fur die Vergleichende Sprachforschung, vol. i. pp. i 79j i 93- 
Adruh is applied to the M aruts again in viii. 46, 4, though 
in connection with other gods. It  is applied to the Visve 
Devas, Itv. i. 3, 9 ; ix. 10 2 , 5 : the Adityas, Rv. viii. 19 , 34 ;
67, 13  : the Rudras, Rv. ix. 73, 7 :  to Heaven and Earth ,
Rv. ii. 41^ 2 1 ;  iii. 56, 1 ;  iv. 56, 2 ;  vri. 66, 1 8 :  to Mitra 
and Varurea, Rv. v. 68, 4 :  to Agni, Rv. vi. 15 , 7 ; viii. 44,
To. The form adhruk occurs in the sixth Maredala only.

Verse 4 , note Sayarea explains arka by water. Hence 
W ilson : ‘ W ho are fierce and send down rain.’  B u t arka 
has only received this meaning o f water in the artificial 
system o f interpretation first started by the authors o f the 
brahmareas, who had lost all knowledge o f the natural sense 
° f  the ancient hym ns. The passages in which arka is 
explained as water in the Brahm areas are quoted by Sayarea, 
but they require no refutation. On the singing o f the 
Maruts see note to i. 38, 15 . The perfect in the Veda, 
like the perfect in Homer, has frequently to be rendered in 
English by the present.

Verse 6, note h N aka must be translated by firmament, 
as there is no other word in English besides heaven, and 
fbis is wanted to render dyu. L ike the Jew ish  firmament, 
fhe Indian naka, too, is adorned with s ta rs ; cf. i. 68, 10 . 
pipesa nakam stnbhi/i. D yu, heaven, is supposed to be 
nbove the rayus, sky or welkin. K uhn ’ s Zeitschrift, vol. xii. 
p. 28.

Sayarea: ‘ In the radiant heaven above the sun.’  See note 1
to i- 6, 9 ;  p . 34.

Verse 7 , note h That parvata (mountain) is used in the 
sense o f cloud, without any further explanation, is clear 
from many passages :

57 , 6. tvam tam indra parvatam maham uram va r̂rerea 
vayrin parva-sa/i /cikartitha.

Thou, Indra, hast cut this great broad cloud to pieces 
v’ bh thy lightning. Cf. i. 85, 10 .

We actually find two similes mixed up together, such
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as v. 32, 2. udha/i. parvatasya, the udder o f the cloud. In  
the Edda, too, the rocks, said to have been fashioned out 
o f Y m ir’s hones, are supposed to he intended for clouds.
In  Old Norse klakkr  means both cloud and ro c k ; nay, the 
English  word cloud  itself has been identified with the 
Anglo-Saxon chid, rock. See Ju s ti, Orient und Occident, 
vol. ii. p. 62.

Yerse 7 , n ote2. W hether the surging sea is to be taken for 
the sea or for the air, depends on the view which we take of 
the earliest cosmography o f theVedic 2?ishis. Sayawa explains:
‘ They who make the clouds go, and stir the watery sea.’ 
W ilson remarks that the influence o f the winds upon the sea, 
alluded to in this and the following verse, indicates more 
fam iliarity with the ocean than we should have expected fiom 
the traditional inland position o f the early Hindus, and it has 
therefore been supposed that, even in passages like our own, 
samudra was meant for the sky, the waters above the fiim a- 
ment. B u t although there are passages in the Rig-veda where 
samudra may be taken to mean the welkin, this word shows 
in by far the larger number o f passages the clear meaning 
o f ocean. There is one famous passage, vii. 95, 2, which 
proves that the Vedic poets, who were supposed to have 
known the upper courses only o f the rivers o f the Penjab, 
had followed the greatest and most sacred o f theii livers, 
the Sarasvati, as far as the Indian ocean. It is well known 
that, as early as the 'Composition o f the laws of the M anavas, 
and possibly as early as the composition ot the Sutras on 
which these metrical laws are based, the river Sarasvati had 
changed its course, and that the place where that liver 
disappeared under ground was called Vinasana, the loss. 
Th is Vinasana forms, according to the laws o f the Manavas, 
the western frontier o f M adhyadesa, the eastern fiontier 
being formed by the confluence of the G anga and \  amuna. 
M adhyadesa is a section o f Aryavarta, the abode o f the 
A ryas in the widest sense. A ryavarta shares with M adliya- 
desa the same frontiers in the north and the south, viz. the 
H im alaya and V indhya mountains, but it extends beyond 
M adhyadesa to the west and east as far as the western 
and eastern seas. A  section o f Madhyadcsa, again, is the

/ ^ 1
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country described as that o f the Brahm arshis, which com
prises only Kurukshetra, the countries o f the M atsyas,
PanAalas (Kanyakubya, according to K ulluka), and Surasenas 
(Mathura, according to Kulluka). The most sacred spot 
ot all, however, is that section o f the Brahm arshi country 
which lies between the rivers D nshadvati and Sarasvati, 
and which in the laws o f the Manavas is called Brahm avarta.
I  have not found any mention o f the Vinasana o f the Sara
svati in any o f those works which the author o f the laws of 
the Mzmavas may be supposed to have consulted. M adhya- 
desa is indeed mentioned in one o f the Parisish/as (M S. 5 IO>
Wilson) as a kind o f model country, but it is there described 
as lying east o f D&sarzza*', west o f K am p ilva f, north o f 
Pariyatra J ,  and south o f the Him avat, or again, in a more 
general w ay, as the Duab o f the Ganga and \  amuna §.

I t  is very curious that while in the later Sanskrit lite
rature the disappearance o f the Sarasvati in the desert is a 
fact familiar to every writer, no mention o f it should occur 
during the whole o f the Vedic period, and it is still more 
curious that in one o f the hym ns o f the Rig-veda we should 
have a distinct statement that the Sarasvati fell into the s e a : 

vii. 95, i - 2 .  pra kshodasa dhayasa sasre esha sarasvati 
dharuwam avasi puA, pra-babacfhana rathya-iva yati visvaA 
apiiA mahina sindhu/t anyaA. eka aAetat sarasvati nadinam 
suAiA y a ti giri-bhya/z a samudrat, rayaA Aetanti bhuvanasya 
bhureA ghritam  payaA duduhe nahushaya.

i . W ith her fertilizing stream this Sarasvati comes forth—
(she is to us) a stronghold, an iron gate. Moving along as 
°n  a chariot, this river surpasses in greatness all other waters.
2. Alone among all rivers Sarasvati listened, she who goes * * * §

* See Wilson's Vishnu-purfina, ed. Hall, pp. 154, 155, 159, 160.
*1 See Wilson’s Vishnu-purftna, ed. Hall, p. 16 1.
t  1. c. pp. 123, 127.
§ Priig datr&mat pratyak kfimpily&d udak p&riy&tr&d, dakaliineua himavatc/t.

antaram eke madhyadesam ity A/faksliate. Medldltithi ■-•.13 d 
that Madhyadesa, the middle country, was not called so because it was in the 
middle of the earth, but because it was neither too high nor too low. Albiruny, 
too, remarks that Madhyadesa was between the sea and the northern mountains, 
between the hot and the cold countries, ecpially distant from the eastern and 
western frontiers. See R< inaud, Mcmoire sur 1’ Inde, p. 46.
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o f the manifold wealth o f the world, has poured out to man 
her fat milk.

Here we see samudra used clearly in the sense o f sea, the 
Indian sea, and we have at the same time a new indication 
o f the distance which separates the Vedic age from that o f 
the later Sanskrit literature. Though it may not he possible 
to determine by geological evidence the time o f the changes 
which modified the southern area o f the Penjab and caused 
the Sarasvati to disappear in the desert, still the fact remains 
that the loss o f the Sarasvati is later than the Vedic age, and 
that at that time the waters o f the Sarasvati reached the 
sea. Professor W ilson had observed long ago in reference 
to the rivers o f that part o f India, that there have been, no 
doubt, considerable changes here, both in the nomenclature 
and in the courses o f the rivers, and this remark has been 
fully confirmed by later observations. I  believe it can be 
proved that in the Vedic age the Sarasvati was a river as 
large as the Sutlej, that it was the last o f the rivers o f the 
Penjab, and therefore the iron gate, or the real frontier 
against the rest o f India. A t present the Sarasvati is so 
small a river that the epithets applied to the Sarasvati in 
the Veda have become quite inapplicable to it. The Vedic 
J?ishis, though acquainted with numerous rivers, including 
the Indus and Ganges, call the Sarasvati the mother o f 
rivers (vii. 36, 6. sarasvati saptathi sindlui-mata), the 
strongest o f rivers (vi. 6 1 , 13 . apasain apa/i-tama), and in our 
passage, vii. 95, 2, we have, as far as I  can judge, conclusive 
evidence that the old Sarasvati reached in its course the 
Indian sea, either by itself, or united with the Indus.

B u t this passage, though important as showing the appli
cation o f samudra, i. e. confluvies, to the Indian sea, and 
proving the acquaintance o f the Vedic Jiish is with the 
southern coast o f India, is by  no means the only one in 
which samudra m ust be translated by sea. Thus we read, 

v il. 49, 2 :
ya/< apa/i divya/i uta va sriivanti khanitrima/i uta va ya/i 

Kvayam-ya/i, samudra-artha/t y a h sukayah  pavakaA tah  apa/t 
deviA iha mam avantu.

The wraters w'hich are from heaven, or those which flow
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After being dug, or those which spring up by themselves, 
the bright, pure waters that tend to the sea, may those 
divine waters protect me here !

i. 71 ; 7- agnirn visvaA abhi prikshaA sa/cante samudram 
na sravataA sapta yahviA.

A ll kinds o f food go to A gni, as the seven rivers go to 
the sea.

C f. i. 190, 7. samudram na sravataA rodha-AakraA.
v . 78, 8. yatha vataA yatha vanam yatha samudraA eyati.
As the wind moves, as the forest moves, as the sea moves

(or the sky).
In  hym n x. 58, the same expression occurs which we have 

m our hym n, and samudram arnavam there as here admits 
but o f one explanation, the surging sea.

Sam udra in many passages o f the R ig-veda has to be 
taken as an adjective, in the sense o f watery or flow ing:

vi. 58, 3 . yas te pushan navaA antaA samudre hirarayayiA 
antarikshe Aar anti.

T h y  golden ships, O Pushan, which move within the 
tvatery sky.

vii. 70, 2. yaA vam samudram saritaA piparti.
H e who carries you across the watery rivers.
i. 16 1 ,  14 . at-bluA yati varuwaA samudraiA.
Varuwa moves in the flowing waters.
In  both these passages samudra, as an adjective, does 

not conform to the gender o f the noun. See Bollensen,
Orient und Occident, vol. ii. p. 467.

ii. 16 , 3 . na samudraiA parvataiA indra te rathaA (na
pari-bhve).

T h y chariot, O Indra, is not to be overcome by the 
Watery clouds.



M a  A it A LA  I ,  S fjK T A  3 7 . .

A s h t a k a  I ,  A d h y A y a  3 , V a r g a  1 2 - 1 4 .

1 .  K r i Z d m  v a h s d r c lh a A  m a r u t a m  a n a r v a u a m  r a t h e -  
s u b l i a m ,  k d n v a / t  a b l i i  p r a  g a y a t a .

2 .  Y e  p i d s h a t i b h i A  r i s h d - b b i A  s a k a m  v a V i b h i A  a b ( / ( -  
b l r iA ,  d y a y a n t a  s v a - b h a n a v a A .

3. Ihd-iva srmve e.sliam k&skh hdsteshu yat vadan, 
ni yam an Aitrdrn nfb/ate.

4. Prd vaA sdrdhaya ghrisbvaye tveslui-dyumriaya 
sushmlne, devdttam brdhma gayata.

•» -

1. W il s o n : Celebrate, K ali was, the aggregate strength of 
the M aruts, sportive, without horses, but shining in their 
ear.

B e n f e y  : K aaviden, a u f! begriisst m it Sang, die muntre 
Heerscbaar der M arut’s, die rasch’ste, wagengliinzende.

L anglois : Enfants de Canwa, celebrez la puissance des 
Marouts que transporte un char brillant, (puissance) rapide 
et inattaquable dont vous ressentez les etfets.

2. W ilson  : W ho, borne by spotted deer, were born self- 
radiant, with weapons, war-cries, and decorations,

B e n f e y  : D ie m it Hirsehen und Speeren gleich mit 
Donnern und m it Blitzen auch— selbststrahlende— geboren 
sind.

L a n g l o is  : I ls  viennent de naitre, brillants de leur propre 
eclat. (Voyez-vous) lours armes, leurs parures, leur char traine 
par les dakns? (entendez-vous) leurs clameurs?
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H y m n  t o  t h e  M a r u t s  ( t h e  S t o r m - g o d s ).

1 . Sing forth, 0  Kanvas, to the sportive host of 
your Maruts, brilliant on then’ chariots, and un
scathed,1—

2. They who were born together, self-luminous, 
with the spotted deer (the clouds),1 the spears, the 
daggei’s, the glittei’ing ornaments.2

3. I  hear their1 whips, almost close by, as they 
crack them in their hands ; they gain splendour2 on 
their way.3 4

4. Sing forth your god-given prayer to the ex
ultant 1 host of your Maruts, the furiously vigorous,- 
the powerful.

3. W ilson : I hear the cracking of the whips in their 
hands, wonderfully inspiring (courage) in the fight.

Ben f e y  : Sehier hier erschallt der Peitsche Knall, wenn 
sie in ihrer Hand erklingt; leuehtend fahr’n sie im Sturm 
hcrab.

L anolols : ficoutoz, e’est le bruit du fouet qtt ils tienneut 
dans leurs mains; e'est le bruit qui, dans le combat, anime 
le courage.

4. W ilson : Address the god-given prayer to those who 
are your strength, the destroyers of foes, the powerful, pos
sessed of brilliant reputation.

Benfey : Siugt eurer Schaar, der wiihlenden, der strahlcn- 
reichen, kraftigon ein gotterfiilletes Gebet!

IjANGLOis : A eette troupe (divine), qui de'truit vos ennemis, 
noble, forte et glorieuse, offrez la part d’hymnes et de sacrifices 
que lui donnent les Devas.
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marutam, pambhe rdsasya vavridhe.

&r KaA vaA vdrshishiAaA a Par a A div&A Aa gm&h<D
ka dhutayaA, yat sim dntam nd dhunutlia.

7. N1 vah yamaya marmsbaA dadhrd ugraya man- 
ydve, r/lhlta pdrvataA girl A.

8. Y& M m  dr/meshu p?’ithivi yuyurvan-iva vispdtiA, 
bhiy# yameshu rebate.

9. Sthirdm hi gan&rn esham vayaA matuA nlA-etave,
vdt sim dnu dvita sdvaA.•/

5. W ilson : Praise the sportive and resistless m ight of the 
M aruts, who were horn amongst kine, and whose strength 
has been nourished by (the enjoyment of) the milk.

B enfey : Preist lioch die muntre M arutschaar die unbe- 
siegbar in den K iih ’n, im Schlund des Safts wuehs sie heran.

L anglois : Loue done cette puissance .des M arouts, invul
nerable et rapide, qui regne au milieu des vaches (celestes), 
et ouvre avec force (leurs mamelles pour en faire couler) le 
lait.

6. W ilson : W hich is chief leader among you, agitators of 
heaven and earth, who shake all around, like the top (of a 
tree)?

B enfey : W er, H eld en ! ist der erste euch— ihr Erd- und 
Him me! -sell iitterer !— wenn ihr sie schiittelt W ipfeln gleicli ?

L anglois : Parm i vous qui remuez si puissamment le ciel et 
la terre, qui agitez celle-ei comme la eime (dhm arbre), quel 
est le plus vigoureux?

7. W il so n : The householder, in ‘ dread of your fierce and 
violent approach, has planted a firm (buttress); for (he many- 
ridged mountain is shattered (before y  on).
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5 . Celebrate the bull among the cows (the storm 
among the clouds),1 for it is the sportive host of the 
M aruts; he grew as he tasted the rain.2

6. Who, O ye men, is the oldest among you here, 
ye shakers of heaven and earth, when you shake 
them like the hem of a garment 1 1

7. At your approach the son of man holds himself 
down; the gnarled cloud 1 fled at your fierce anger.

8. They at whose racings1 the earth, like a hoary 
king, trembles for fear on their ways,

9- Their birth is strong indeed: there is strength 
to come forth from their mother, nay, there is vigour 
twice enough for it.1

B e n f e y  : V or eurem G auge beugct sieh, vor eurem wilden 
Zorn tier M an n ; tier H iigel weichet und der B e r g ;

L a n g l o i s  : Centre votre marche impetueuse et terrible,
1 bomme ne pent resister; les collines et les montagues 
s abaissent devant vous.

8. W il s o n  : A t  whose impetuous approach earth trem bles;
'ike an enfeebled monarch, through dread (of his enemies).

Benfey . B ei deren L a u f bei deren Sturm  die Erdc zittert 
voller Fureht, wie cin alterg'ebcugter M ann.

L anglois : Sous vos pas redoutables, la terre tremble de 
crainte, telle qu’ un roi accable par l age.

9 - W i l s o n  : Stable is their birthplace, (the s k y ) ; yet the 
birds (are able) to issue from (the sphere of) their p a ren t: for 
y °u r  strength is everywhere (divided) between two (regions,

" -o r , heaven and earth).
B e n f e y  : K a u m  geboren sind sie so stark, dass ihrer M utter 

sie entfliehn : ist ja  doch zwiefach ihre K ra ft.
L a n g l o is  : L c  lieu de votre naissance est ferine et stab le ; 

v ous pouvez, du sein de votre mere, vous elancer, tels que des 
oiseaux; ear, des deux cotes, est un element solide.

E 2
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10. U t urn (iti) tye sunavaA glrah k&ahth&h aryme- 
shu atnata, vasr&h abhi-yynu ydtave.

1 1 .  Tyam Mt gha dirghdm piithum milidA mlpatam 
dmridhram, prd iyavayanti yama-bhi/i.

* 12 . Mdruta/i yat ba vah bdlam g&nin a/cu&yavitana,
girm a&u&yavitana.

13. Ydt ha yanti manitaA sam ha bruvate adlivan
&, sr\n6t\ ka/i /bit esham. /

14. Prd yata s^bham ttsu-bhi/i s&nti kdnveshu vah 
diiva/i, tdtro (iti) su madayadhvai.

10. W ilson : They are the generators of speech : they 
spread out the waters in their courses : they urge the lowing 
(cattle) to enter (the water), up to their knees, (to drink.)

B e n f e y  : In  ihrem L a u f erheben dann diese Sohne Getos 
und Fluth, die bis zum Knie den Kiihen geht.

L anglois : Ces (dieux) repandent le son comme on repand 
la libation. Leur souffle etend les voies du c ie l; (Fean tombe) 
et la vache (en s’ y  desalterant), y  entre jusqu’ aux genoux.

11. W ilson : They drive before them, in their course, the 
long, vast, uninjurable, rain-retaining cloud.

B e n f e y  : Dann treiben sie im Sturm lieran jenen langen 
und breiten Spross der Wolke unerschopflichen.

L a n g l o is  : (Yoyez-vous) ce long et large (nuage), fils de 
Fonde (qui s’y  amoncelle)? (II serable) invulnerable. (Les 
Marouts) saveut le chemin par lequel on arrive jusqu’a lui 
pour Febranler.

12. WH.SON: M aruts, as you have vigour, invigorate man
kind : give animation to the clouds.
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10 . And these sons, the singers,1 enlarged the 
fences in their coursings; 2 the cows had to walk 
knee-deep.

11. They cause this long and broad unceasing 
rain1 to fall on their ways.

12 . 0  Maruts, with such strength as yours, you 
have caused men to fall,1 you have caused the moun
tains to fall.

13. As the Maruts pass1 along, they talk together 
on the way : does any one hear them 1

14. Come fast on your quick steeds! there are 
worshippers1 for you among the Kanvas : may you 
well rejoice among them.

•

B enfey : O M arut’s ! m it der K raft, die ihr besitzt, weii’t 
ilir Geschopfe um, die Berge werft ihr um sogar.

L anglois : O Marouts, puisque vous avez la force, faites-la 
sentir aux homines, faites-la sentir aux eollines.

13. W i i .son : Wherever the M aruts pass, they fill the way 
with clam our: every one hears their (noise).

B enfey : Wenn die M arut’s des W eges ziehu, dann spreclien 
mit einander sie mid mancher mag sie lioren.

L anglois : Quand les Marouts sont en marche, le chemin 
retentit de leur voix : ehacun les entend.

14. W ilson : Come quickly, with your swift (vehicles).
The offerings o f the Kanwas are prepared. B e pleased with

them. ,
B enfey : A u f schnellen kommet schnell herbei, bei K a»va s 

Spross sind Teste euch : da wollt eueli selion ergbtzen. .
L anglois : Aecourez, portez ici vos pas rapides. Les en fonts 

de Canwa vous attendent avec leurs offrandes; ici vous serez

satisfaits. (
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15. Asti hi sma m delay a vaA smdsi sma vaydm 
esliam, vlsvam Ait ayuA yivdse.

15. W ilson : The offering is prepared for your gratification : 
we are your (worshippers), that we may live all our life.

B enfey : Gerxistet ist fur euren Rausch und wir gehoren,

C O M M E N T A R Y .

This hymn is ascribed to Kareva, the son o f Ghora. The 
metre is Gayatri.

* Verse 1 , note Wilson translates anarvaream by without 
horses, though the commentator distinctly explains the 
word by-without an enemy. Wilson considers it doubtful 
whether arvan can ever mean enemy. The fact is, that in 
the Rig-veda an-arvan never means without horses, but 
always without hurt or free from enem ies; and the com
mentator is perfectly right, as far as the sense is concerned, 
in rendering the word by without an enemy, or unopposed 
(apraty-rita). An-arvan is not formed from arvat, horse, 
racer, but from arvan ; and this is derived from the same 
root which yields arus, n. a wound. The accusative o f anar- 
vat, without a horse, would be anarvantam, not anarvaream.

The root ar, in the sense o f hurting, is distantly connected 
with the root m a r : see Lectures on the Science o f Lan- 
guage, Second Series, p. 323. It  exists in the Greek 
o W ufu , corresponding to Sanskrit rireomi, i. e. arnomi, I 
hurt, likewise in 011X17, wound, which cannot be derived 
from o\>); in oiiAo?, ooXior, hurtful, and o’XooV, destructive: 
see Curtius, Grundziige der Griechischen Etymologic (zweite 
Ausgabe), pp. 59, 505. In the Veda ar has the sense of 
offending or injuring, particularly i f  preceded by upa.

x- 164, 3. yat iWasa ni/i-sasa abhi-sasa upa-arima gti- 
grata/i yat svapanta/i, agni/i visvani apa du/l-kntani ayusli/ani 
are asmat dadhatu.

* V j i k  /  SS4 HYMNS TO THE MARUTS. V x  I
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15. Truly there is enough for your rejoicing. We 
always are their servants, that we may live even the 
whole of life.

traun ! eucli an fur miser ganzes Lebelang.
L anglois : Agreez notre sacrifice, car nous vous sommes 

devoues. Daignez nous assurer une longue existence.

If we have offended, or whatever fault we have committed, 
by bidding, blaming, or forbidding, while waking or while 
sleeping, may Agni remove all wicked misdeeds far from us.

Hence upara, injury, vii. 86, 6. asti r̂yayan kamyasaA 
upa-are, the older man is there to injure, to offend, to mis
lead, the young: (Histoiy of Ancient Sanskrit Literature, 
second edition, p. 541.) Roth translates upara by Verfeh- 
lung, missing. Ari, enemy, too, is best derived from this 
root, and not from ra, to give, with the negative particle, 
as if meaning originally, as Say a?) a supposes, a man who 
does not give. In ararivan, gen. ararushaA, hostile, Rosen 
recognized many years ago a participle of a really redupli
cated perfect of ar, and he likewise traced araru, enemy, 
back to the same root: see his note to i. 18, 3.

From this root ar, to hurt, arvan, hurting, as well as 
arus, wound, are derived in the same manner as both 
dhunvan and dhanus, bow, are formed from dhan; yaytan 
and yayus from yag, parvan and parus from par. See 
Kuhn, Zeitschrift, vol. ii. p. 2233 •

Anarvan, then, is the same as anarus, Sal. P. Brahma?«a 
iii. 1, 3, 7 ; and from meaning originally without a wound 
or without one who can wound, it takes the more general 
sense of uninjured, invulnerable, perfect, strong, (ct. inte
ger, intact, and entire.) This meaning is applicable to 1.
94, 2 ; 136, 5 ; ii. 6, 5 ; v. 49 , 4 ; vii. 20 , 3 ; 97> Xi 1 > 
t.3 ! *55; 3- '■ 1 nnarvan seems to be used as an
adverb; in i. 51, 12, as applied to doka, it may have the 
more general meaning of irresistible, powerful.

X â e ■ e° i x
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There are two passages in which the nom. sing, arvan, 
and one in whieli the acc. sing, arvawam, occur, apparently 
meaning horse. B ut in i. 16 3 , 13 , and Lx. 97, 25, arvan 
stands in the Pada text only, the Sanhita has arvfi a l i a  
and arva iv'a. In  x. 46, 5, the text hm-sma.srum na arvawam 
dhana-arAam is too doubtful to allow o f any safe induction, 
particularly as the Sama-veda gives a totally different read
ing. I do not think therefore that arvat, horse, admits in 
the nom. and acc. sing, o f any forms but arva and arvan- 
tam. Pawini (vi. 4, 127) allows the forms arvan and arva- 
wam, but in anarvan only, which, as we saw, has nothing 
in common with arvat, horse. B en fey : ‘ die rascheste
(keinen Renner habend, uneinholbar)/ the quickest (having 
no racer, hence not to he reached).

The masculine anarvawam after the neuter sardhas is 
curious; sardhas means might, hut it is here used to 
express a might or an aggregate o f strong men or gods, 
and the nom. plur. ye, who, in the next verse, shows the 
same transition o f thought, not only from the singular to 
the plural, but also from the neuter to the masculine, which 
must be admitted in anarvawam. It  would be possible, i f  
necessary, to explain away the irregularity o f anarvawam by 
admitting a rapid transition from the Maruts to Indra, the 
eldest among the Maruts (eft i. 23, 8. indra-^yeslftA&A marut- 
ganaA), and it would be easier still to alter sardhas into 
sardham, as an accusative singular o f the masculine noun 
sardha, which has the same meaning as the neuter sardhas.
There is one passage, v. 56, 9, which would seem to give 
ample countenance to such a conjecture:

tam vaA sardham rathe-subham— a huve.
I call hither this your host, brilliant on chariots.
Again, ii. 30, x i ,  we read :
tam vaA sardham murutam— gira upa bruve.
I  call with m y voice on this your host o f M aruts. ‘

93) 16* srutam vaA vritrahan-tamam pra sardham 
Aarshawmam, a sushe.

I pant for the glorious, victorious, host o f the quick 
Maruts.

From  tins sardha we have also the genitive sardhasya, 
vii. 56, 8 (4 ):



1*. 1 / .*/ MAAtDALA I, aUKTA 37. 57 V k  I
#

• sitbhraA vaA. suslimaA krudhmi mana/Msi dhuniA muniA- 
iva sardhasya dhrisli/ioA.

Y o u r strength is brilliant, your minds furious ; the shout 
o f the daring host is like one possessed.

W e have likewise the dative sardhaya, the instrumental 
sardhena, and the ace. plur. sardhan ; and in most cases, 
except in two or three where sardha seems to be used as 
an adjective, meaning strong, these words are applied to the 
host o f the M aruts.

B u t the other word sardlias is equally well authenti
cated, and we find o f it, not only the nominative, accu
sative, and vocative sing, sardhas, but likewise the nom. 
plur. sardhamsi.

The nominative singular occurs in our very hymn :
i. 37 , 5 . kri/am yat sardhaA marutam.
W hich is the sportive host o f the M aruts.
i. 12 7 , 6. saA hi sardhaA na marutam tuvi-svaniA.
For he (Agni) is strong-voiced like the host of the M aruts.
iv. 6, 10 . tuvi-svanasaA maintain na sardhaA.
T h y flames (Agni) are strong-voiced like the host of the 

M aruts.
v. 46, 5. uta tyat naA marutam sardhaA a gamat.
M ay also that host o f the MarufS come to us.
ii. 1, 5. tvam naram sardhaA asi puru-vasuA.
Thou (Agni), full o f riches, art the host o f the men.
This host o f men seems to me intended again for the

M aruts, although it is true that in thus identifying Agni 
with different gods, the poet repeats himself in the next 
v e rse :

ii. 1 ,  6. tvam sardhaA marutam.
Thou art the host o f the Maruts.
I f  this repetition seems offensive, the first naram sard lias 

might be taken for some other company o f gods. Thus 
ure fin d :

vii. 44, 5. srinotu naA daivyam sardhaA aginA sriwvantu 
visve mahisha’A amuraA.

M ay the divine host, may A gni, hear us, may the V in  e 
hear us, the strong, the wise.

O r iii. 19 , 4. saA a vaha deva-tatim yavish/Aa sardhaA 
yat adva divyain yiyasi.
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sacrifice to-day to the divine host.
O r i. 139 , 1. a nu tat .«irdha/i divyaxn vrireimahe.
W e chose for us now that divine host.
A s in these last, so in m any other passages, .sardhas is 

- used as a neuter in the accusative. For instance,
i. 106, 1 ;  ii. 1 1 ,  14. m aintain sardhaA.
ii. 3, 3; vi. 3, 8. sardhaA marutam.
The vocative occurs,
v. 46, 2. ague in dr a varuwa mitra devaA sardhaA pra 

vanta m aruta uta vishno (iti).
Agni, India, Vanina, M itra, gods, host o f the M aruts, 

come forth, and Vishnu !
W e see how throughout all these passages those in which 

sardha and sardhas are applied to the M aruts, or to some 
other company o f gods, preponderate most decidedly. A'et 
passages occur in the Rig-veda where both sarclha and sar- 
dhas are applied to other hosts or companies. Thus v. 53,
10 , .sardha refers to chariots, while in i. 13 3 , 3 , sard has 
is applied to evil spirits.

I f  the passages hitherto examined were all that occur in 
the Rig-veda, we might still feel startled at the construction 
o f our verse, where sardhas is not only followed by m ascu
line adjectives in the singular, but, in the next verse, by a 
pronoun in the plural. B ut i f  we take the last irregularity 
first, we find the same construction, viz. sardhas followed 
by ye, in iii. 32 , 4 :

indrasya sardhaA marutaA ye asan.
The host o f Indra, that was the M aruts.
A s to the change o f genders, we find adjectives in the 

masculine after sardhas, in
v. 52, 8. sardhaA marutam ut sawsa satya-savasam ribh- 

vasam.
Celebrate the host o f the M aruts, the truly vigorous, the 

brilliant.
Here, too, the poet afterwards continues in the plural, 

though as he uses the demonstrative, and not, as in our 
passage, the relative pronoun, we cannot quote this in sup
port o f the irregularity which has here to be explained. 
Anyhow the construction o f our verse, though bold and
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unusual, is not so unusual as to force us to adopt conjectural 
remedies, and in v. 58, 2, we find ye after ga«a/«. On the 
Umbrian Qerfo Martio, as possibly the same as sardha-s 
maruta-s, see Grassman, Kuhn’ s Zeitschrift, vol. xvi. p. 190.

Verse 2 , note l. The spotted deer (pnshati) are the 
recognized animals o f the M aruts, and were originally, as it 
would seem, intended for the rain-clouds. Say ana is per
fectly aware o f the original meaning o f pnshati, as clouds.
The legendary school, he says, takes them for deer 
with white spots, the etymological school for the many- 
coloured lines o f clouds: (Rv. llh. i. 64, 8.) This passage 
shows that although pnshati, as lloth observes, may mean 
a spotted cow or a spotted horse,-— the M aruts, in fact, 
arc called sometimes pnshat-a.sva/;, having piebald horses, 
vii. 40, 3,— yet the later tradition in India had distinctly 
declared in favour o f spotted deer. The Vedic poets, how
ever, admitted both ideas, and they speak in the same 
hymn, nay, in the same verse, o f the fallow deer and of the 
horses of the Maruts. Thus v. 58, 1 , the Maruts are 
called asu-asvaA, possessed o f quick horses ; and in v. 58, 6, 
we read yat pra ayasish/a pnshatibhiA asvaiA— rathebhiA, 
where the. gender o f prishatibhi/t would hardly allow us to 
join it with asvaiA, but where we must translate: When 
you come with the deer, the horses, the chariots.

Verse 2 , note ®. The spears and daggers of the Maruts 
are meant for the thunderbolts, and the glittering ornaments 
for the lightning. Sayana takes vast in this passage for 
war-cries on the authority o f the Nirukta, where vast is 
given among the names o f the voice. From other pas
sages, however, it becomes clear that vast is a weapon ot 
the M aru ts; and Sayana, too, explains it sometimes in 
that sense: cf. v. 53, 4 ;  57, 2. Thus i. 88, 3, the vasts 
are spoken o f as being on the bodies of the Maruts. In
v. 53, 4, the Maruts are said to shine in their ornaments 
and their vasts. Here Sayana, too, translates vast rightly 
by w eapon; and in his remarks on i. 88, 3, he says that 
vast was a weapon commonly called ara, which is a shoe
maker’s awl. This reminds one o f fra m e d  which at one time
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V jx -^ ^ A w a s  supposed to be connected with the Germ an p fr ie m e .
See, however, Grim m (Deutsche Gram m atik, vol. i. p . 128) 
and Leo  M eyer (K id in ’s Zeitschrift, vol. vi. p. 424). In 
viii. 29, 3, the god Tvash/ar is said to carry an iron vast in 
his hand. Grassm an (K uhn ’ s Zeitschrift, vol. xvi. p. 163) 
translates vasi by  axe. That afir/i is to be taken in the 
sense o f ornament, and not in the sense o f ointment, is 
shown by passages like viii. 29, 1 , where a golden ornament 
is mentioned, an 71 ankte hirawyayam. Sakam , together, is 
used with reference to the birth o f the M aruts, i. 64, 4. I t  
should not be connected with vasibhi/j.

Verse 3 , note \  Esham  should be pronounced as a creti- 
cus ; also in verses 9, 13 , 15 . Th is is a very common vyuha.

Verse 3 , note 2. I  should have taken /ritram as an adverb, 
like Benfey, i f  ni r in g  were not usually construed with an 
accusative. R in g  in the 3 rd  pers. plur. pres. Atm. is 
treated like a verb o f the Ad-class.

Verse 3 , note 3. The locative yam an is frequently used 
o f the path on which the gods move and approach the 
sacrifice; hence it sometimes means, as in our passage, in 
the sky. Yam am  in B . R ., s. v. ary, is wrong.

Verse 4 , note l . Benfey translates ghnshvi by burrowing, 
and refers it to the thunderbolt that uproots the earth.
H e points out that gh nshvi means also, for the same 
reason, the boar, as proved by K u h n  (Die llerabkunft des 
Feuers, S . 202). I prefer, however, the general sense 
assigned to the adjective ghnshu and gh nshvi, exuberant, 
brisk, wild. See K uhn in K uhn ’ s Zeitschrift, vol. xi. 
p. 385. W ilson, after Sayana, translates destroyers of foes.
On the representation o f the clouds as boars, see N ir. v. 4.

Verse 4 , note 3. Tvesha-dyum na is difficult to render.
Both tvesha and dyunm a are derived from roots that mean 
to shine, to be bright, to glow. Derivatives from tvish 
express the idea o f fieriness, fierceness, and fury. In iv.
17 , 2, tvish is used correlatively with manyu, wrath.



^ D e riva tive s from dyu convey the idea of brightness and 
briskness. Both qualities are frequently applied to the 
Maruts.

Verse 5 , note k This translation is merely conjectural.
I  suppose that the wind driving the clouds before him, is 
here compared to a bull among cows, cf. v. 52, 3 :

te svandrSsaA na uksharea/i ati skandanti sarvariA.
They, the M aruts, like rushing oxen, mount on the dark 

cows.
The last sentence states that the wind grows even stronger 

after it has tasted the rain (i. 85, 2. te ukshitasaA mahima- 
nam asata).

Verse 5 , note 1 . I  take ^ambhe in the sense o f ̂ rambhane.
(On the root yabli and its derivatives, see Kuhn, Zeitschrift 
fur vergleichende Sprachwissenschaft, vol. i. p. 12 3  seq.) It. 
would be better to read mukhe, instead o f sukhe, in the 
commentary. The Maruts were not born o f milk tor 
Prisni, as W ilson says in a note, but from the milk ot 
Prism . Prism  is called their mother, Rudra their fath er:
(v. 52, 1 6 ;  60, 5.)

Benfey takes the cows for clouds in which the lightnings 
dw ell; and the abyss o f the sap is by him supposed to be 
again the clouds.

Verse 6 , note k Afntam na, literally, like an end, is 
explained by Saya«a as the top o f a tree. W ilson, Langlois, 
and Benfey accept that interpretation. Roth proposes, like 
the hem o f a garment, which I pre fer; for vastranta, the 
end o f a garment, is a common expression in later Sanskrit, 
while anta is never applied to a tree in the sense o f the top 
o f a tree. Here agra would be more appropriate.

Verse 7 , note k SAyana translates: ‘ Man has planted a 
firm buttress to give stability to his dwelling.’  Nidadlue 
is the perfect Atmanepada, and expresses the holding dovn 
o f the head or the cowering attitude o f man. I have 
taken ugraya manyave over to yihlta, because these words 
could hardly form an apposition to yainaya. As the Vedic 
poets speak o f the very mountains as shaken by the

' ®oiJX
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v i A / y  _ '• ;  u l L /
■ storms, we might translate parvato gin A by the gnarled or

rocky m ount; but there is no authority for translating 
x/ihita by it is shattered, and we should have to translate, the 
mountain yielded or bent before your . .. or. Cf. v. 57, 3 :

ni vaA vana filiate  yamanaA bhiva.
The forests get out o f your way from tear.
v. 60, 2. van& /fit ugraA filiate  ni vaA bbiya prithivi Ait 

rebate parvataA Ait.
Even  the forests, ye fearful M aruts. yit-l»f from fear o f 

y o u ; even the earth trembles, even the mountains.

Verse 8, note *. Xgma. seems to express the act o f 
racing or running (like ayi, race, battle), while yam a is the 
road itself where the racing takes place. A  very similar 
passage occurs in i. 87, 3. The comparison o f the earth 
(fern.) to a king (masc.) would be considered a grave offence 
in the later Sanskrit literature. In  i. 87, 3 , vithura takes 
the place o f vispati.

Verse 9 , note \  A very difficult verse. The birth o f 
the M aruts is frequently alluded to, as well as their sur
passing strength, as soon as born. Hence the first sentence 
admits o f little doubt. B u t what follows is very abrupt.
Vayas may be the {dural o f vi, bird, or it may be vayas, the 
neuter, meaning vital strength : see K uhn ’s Zeitsehrift,
vol, xv. {>. 21.7. The M aruts are frequently compared to 
birds (cf. i. 87, 2 ;  88, 1) , but it is usual to indicate the 
comparison by na or iva. I therefore take vayas as a 110m. 
sing, neut., in the sense o f vigour, life. N ir-i is used with 
particular reference to the birth o f a child (cf. v. 78, 7 ; 9).

Verse 10 , note !. I f  we take sunavo giraA in the sense o f 
the sons o f voice, i. e. o f thunder, the accent of grraft will 
have to be changed. GiraA, however, occurs, at least once 
more, hi the sense o f singers or poets, ix. 63, xo, where 
giraA can only be a vocative, O ye singers ! In  i. 6 /6 , the 
translation o f girah by singers, i. e. the M aruts, jaray be 
contested, but i f  we consider that giraA, hi the sense of 
hym ns, is feminine, and is followed by the very word which 
is here used, viz. devayantaA, as a feminine, viz. devayantiA,

■ e°«feX



" v i i . 1 8, 3, we can hardly doubt that in i. 6, 6, gira/2 is a mascu- 
line and means singers. The same applies to vi. 63, 10. In
vi. 52 , 9, the construction is, o f course, quite different.

Verse 10 , note 2. The expression that the M aruts en
larged or extended the fences o f their race-course, can only 
mean that they swept over the whole sky, and drove the 
clouds away from all the corners. KashfAa may mean the 
wooden enclosures (carceres) or the wooden poles that served 
as turning and winning-posts (m eta). The last sentence 
expresses the result o f this race, viz. the falling o f so much 
ram that the cows had to walk up to their knees in water.
This becomes still clearer from the next verse.

Sayaw a: ‘ These, the producers o f speech, have spread 
water in their courses, they cause the cows to walk up to 
their knees in order to drink the water.’

Verse 11 , note l. Rain is called the offspring o f the cloud, 
miho napat, and is then treated as a masculine.

Verse 12 , note ’ . In viii. 72, 8, a/hiA'yavit is explained by 
vyadarayat, he tore open. AAu/cyavitana is the Vedic form 
o f the 2nd pers. plur. o f the reduplicated aorist.

Verse 13 , note '. Yanti has to be pronounced as an 
amphibrachys.

Verse 14 , note *. Benfey supposes that duvaA stands in 
the singular instead o f the plural. B ut why should the 
plural have been used, as the singular (asti) would have 
created no kind o f difficulty ? It is better to take duvaA as 
a nominative plural o f a noun du, worshipper, derived from 
the same root which yielded duvaA, worship. W e certainly 
find a-duv ah in the sense o f not-worshipping:

vii. 4, 6. ma tva vayam sahasa-vstn aviraA ma apsavaA pari 
sadama ma aduva/t.

Mayowe not, O hero, sit round thee like men without 
strength, without beauty (cf. viii. 7, 7), without worship.

Here Sayawa explains aduva/i very well by pariAarawa- 
hinaA, which seems better than Roth’ s explanation zdgernd. 
olme E ifer.’
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A s h  t a k a  I, A d h y A y a  3, V a r g a  15- 17.

1 .  K at ha nunarn kadha-priya/i,* pita putrdm nd 
kdstayo/i, dadkidhve vrikta-barhisha/<.

2. Kva nundm kat vah drtham ganta divd/i ml 
pritbivyd/f., kva vah gavah nd f  ranyanti.

3 . K v a  vah siirnna ndvyamsi mdruta/i kva suvita, 
kvo (lti) visvani saubhagd.

4. Ydt ytiydm prisni-mdtara/i rnartasa/i syatana, 
stota vah amrita/i syat.

5 . Ma vah mrigaA ria ydvase garitd bhiit d^oshya//, 
pathd yamdsya gat upa.

6. Mo (tti) su naA pdra-para mh-r'\t\h duA-hdnd 
vadhit, padislitd trisb//aya sahd.

7 . Satydm tvesM'A dma-vantaA dhdnvan &it d 
rudriydsa/i, mill am krmvanti avatdm J.

8. Vdsrd-iva vi-dyiit mimdti vatsdm nd mdtd si- 
sakti, ydt esham vnshdA dsargri.

9. Diva &it tdmah kri?ivanti pair/dnyena uda- 
vahena, ydt prithivim vi-unddnti.

10 . Adha svandt marutdm visvam d sddma pdrthi-
vam, dre<yanta prd mdnushaA 1

* kddha priyiiA f  Omit nd X dvAtam 1
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H y m n  to  t h e  M a r u t s  (t h e  S t o r m -g o d s).

1 . What then now 1 W hen1 will you take (us) as 
a dear father takes his son by both hands, 0  ye gods, 
for whom the sacred grass has been trimmed ?_

2. Whither now \ On what errand of yours are 
you going, in heaven, not on earth •' W here are your 
cows sporting 1 2

3. Where are your newest favours,1 0  Maruts ?
Where the blessings \ Where all delights %

4. I f  you, sons of Prism, were mortals, and your 
worshipper an immortal,1—

5. Then never1 should your praiser be unwelcome, 
like a deer in pasture grass,2 nor should he go on the 
path of Yama.3

6. Let not one sin1 after another, difficult to be 
conquered, overcome us ; may it depart2 together 
with lust.

7. Truly they are furious and powerful; even to 
The desert the Rudriyas bring rain that is never 
diied up.1

8. The lightning lows like a cow, it follows as a 
mother follows after her young, that the shower (of
the Maruts) may be let loose.1

9. Even by day the Maruts create darkness vith 
the water-bearing cloud,1 when they drench the 
earth.

10. From the shout of the Maruts over the whole 
space of the earth,1 men reeled forward.

VOL. I. F
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11. Mdruta/i viZup&m-bhiA * IcitrKh rodhasvati/i 
dnu, yatd im dkhi dr ayama-blii h.

12 . Sthira/i va/i santu nemdya/i ratba/t dsvasaA 
esham, sb-samskritaA abhisava/i.

13. Ajckhsb vada tana gira yarayai brdhmana/i pdtim, 
agiiim mitrdm nd darsatdm.

14. Mimihl sldkam asye parr/diiya/t-iva tatanaA, 
gay a gayatram ukthyam.

15. Ydndasva marutam ganam tveshdm panasyum 
arkraam, asrne (lti) vtiddMA asan ilia.

C O M M E N T A R Y .

This hymn is ascribed to Kanva, the son o f Ghora. The 
metre is Gayatri throughout. Several verses, however, end 
in a spondee instead o f the usual iambus. No attempt 
should be made to improve such verses by conjecture, 
for they are clearly meant to end in spondees. Thus in 
verses a, 7, 8, and 9, all the three padas alike have then 
final spondee. In  verse 7, the ionicus a minore is with an 
evident intention repeated thrice.

Verse 1, note b Kadha-priyaA is taken in the Padapa/ha 
as one word, and Sayaaa explains it by delighted by or 
delighting in praise, a nominative plural. A  similar com
pound, kadha-priya, occurs in i. 30, 20, and there too the 
vocative sing, fem., kadhapriye, is explained by Sayawa as 
fond o f praise. In  order to obtain this meaning, kadha has 
to be identified with katha, story, which is simply impos
sible. There is another compound, adlia-priya, nom. dual,

*  viZupftm-bhi//. ?



11. Maruts on your strong-hoofed steeds1 go on 
easy roads3 after those bright ones (the c l o u d s ) ,  which 
are still locked up.3

12 . May your felloes be strong, the chariots, and 
their horses, may your reins1 be well-fashioned.

13. Speak out for ever with thy voice to praise 
the Lord of prayer,1 Agni, who is like a friend,2 the 
bright one.

14. Fashion a hymn in thy mouth! Expand like 
a cloud I1 Sing a song of praise.

15. Worship the host of the Maruts, the brisk, the 
praiseworthy, the singers.1 May the strong ones stay 
here among us.2

which occurs viii. 8 ,.4 , and which Sayana explains cither as 
delighted here below, or as a corruption o f kadha-priya.

In  Boehtlingk and Itotli’ s Dictionary, kadha-priya and 
kadha-pri are both explained as compounds o f kadha, an 
interrogative adverb, and priya or pri, to love or delight, 
and they are explained as meaning kind or loving to whom ?
In  the same manner adha-priya is explained as kind then 
and there.

I t  must be confessed, however, that a compound like 
kadha-pri, kind to whom ?, is somewhat strange, and it seems 
preferable to separate the words, and to write kadha priya 
and iidlia priya.

I t  should be observed that the compounds kadha-pri ami 
kadha-priya occur always in sentences where there is another 

'  interrogative pronoun. The two interrogatives kat kadha,
what— where, and kas— kadha, who where, occurring in 
the same sentence, an idiom so common in Greek, may 
have puzzled the author o f the Pada text, and the com
pound once sanctioned by the authority o f Sakalya, Sayawa 
would explain it as best he could. Hut if  we admit the 
double use o f the interrogative in Sanskrit, as in Greek,

F 2

• *

/< A ^ e ‘ G° ^ X

I J l|  j  f l  MAiVOALA I, SUK.TA 38. 67 \ X  I
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then, in our passage, priyaA would be an adjective belong
ing to pita, and we might tran slate: c W hat then now ?
W hen will you take (us), as a dear father takes his son by 
both hands, O ye M aruts V  In  the same manner we ought 
to translate i. 30, 3 0 :

kaA te ushaA kadha priye bhiu/e martaA amartye.
W ho and where was there a mortal to be loved by thee,

O beloved, immortal D aw n?
In  viii. 7, 3 1 ,  where the same words are repeated as in 

our passage, it is likewise better to w rite :
kat ha nunam kadha priyaA yat in dram ayah atari a, kaA 

vaA sakhi-tve ohate.
W hat then now ? W here is there a friend, now that you 

have forsaken Indra ? W ho cares for your friendship ?
W h y in viii. 8, 4, adha priya should have been joined 

into one word is more difficult to say, yet here, too, the 
compound m ight easily be separated.

Kadha does not occur again, but would be formed in 
analogy with adha. It  occurs in Zend as kadha.

The words kat ha nunam commonly introduce an inter
rogative sentence, literally, W hat then now ? cf. x . 10 , 4.

Verse 1 , note 2. Vrikta-barhis is generally a name o f the 
priest, so called because he has to trim the sacrificial grass. 
c The sacred K u sa  grass (Poa cynosuroides), after having had 
the roots cut off, is spread on the Yedi or altar, and upon 
it the libation o f Soma-juice, or oblation o f clarified butter, 
is poured out. In  other places, a tuft o f it in a similar 
position is supposed to form a fitting seat for the deity or 
deities invoked to the sacrifice. According to M r. Stevenson, 
it is also strewn over the floor o f the chamber in which the 
worship is perform ed/

Cf. vi. x i ,  5. vrinye ha yat namasa barhfA agnau, ayami 
sriik ghrita-vati su-vnktfA.

W hen I  reverentially trim the truss for A gni, when the 
well-trimmed ladle, full o f butter, is stretched forth.

In  our passage, unless we change the accent, it must 
be taken as an epithet o f the M aruts, they for whom the 
grass-altar has been prepared. They are again invoked by 
the same name, viii. 7, 3 0 :

i f  W Yj] VST
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kva nunam su-danavaA madatha vnkta-barhisha/i.
W here do ye rejoice now, you gods for whom the altar 

is trimmed ?
Otherwise, vnkta-barhisha/i might, with a change oi 

accent, supply an accusative to dadhidhve : ‘ W ill you take 
the worshippers in your arms V  This, however, is not 
necessary, as to take b y  the hand m ay be used as a 
neuter verb.

13enfey: ‘ W o weilt ihr gem  ? was habt ihr jetzt gleichwie
ein Vater seinen Sohn— in Him den, da das Opfer liarrt?

W ilso n : ‘ M aruts, who are fond oi praise, and for whom 
the sacred grass is trimmed, when will you take us by both 
hands as a father does his son ?5

Verse 2 , note k The idea o f the first verse, that the 
M aruts should not be detained by other pursuits, is carried 
on in the second. The poet asks, what they have to do in 
the sky, instead o f coming down to the earth. 1 he last 
sentence seems to mean ‘ where tarry your herds ? viz. the 
clouds. Sayawa translates : ‘ W here do worshippers, like 
lowing cows, praise y o u ? ’  W ilson : ‘ \\  here do they "h o  
worship you cry to you like cattle/ Benfey : ‘ Wo jauchzt 
man euch, gleicli wie Stiere? (Ihre Verehrer briillen \oi 
Freude fiber ihre Gegenwart, wie Stiere.)’ The verb 
ra/iyati, however, when followed by an accusative, means 
to love, to accept with pleasure. The gods accept the 
offerings and the prayers :

v. 18 , i .  vfsvani yah amartya/t havya marteshu ranyati.
The immortal who deigns to accept all offerings among 

mortals.
v. 74, kasya brahmawi rawyathaA.
W hose pravers do ye accept?
Followed by a locative ranvati means to delight in.

Both  the gods are said to delight in prayers (viii. i» , J's i 33.
J 6), and prayers are said to delight in the gods ( 'in . 1 >
I therefore take ranyanti in the sense of tarrying, disp. iting, 
and na, i f  it is to be retained, in the sense of n o t; where 
do they not sport? meaning that they are to be foun t ' i r j  
where, except where the poet desires them to be. V\ e thus 
get rid o f the simile o f singing poets and lowing cows, whic i,

X â e ' Goi x
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' ■ '-'-- '''th o u g h  not too bold for Vedic bards, would here come in 
too abruptly. I t  would be much better, however, if  the 
negative particle could be omitted altogether. I f  we retain 
it, we must re a d : kva vaA | gavaA | na ran | yanti | .
B u t the fact is that through the whole of the Rig-veda 
kva has always to be pronounced as two syllables, kuva.
There is only one passage, v. 6 1 , 2, where, before a vowel, 
we have to read kva : kuva vo ’ svaA, kvabhisavaA. In 
other passages, even before vowels, we always have to 
read kuva, e. g. i. 16 1 ,  4. kuvet =  kva i t ;  i. 10 5 , 4- 
kuvartam =  kva ritam. In  i. 35 , 7, we must read either 
kuvedanlin suryaA, making suryaA trisyllabic, or kuva idanim, 
leaving a hiatus. In i. 168 , 6, kvavaram is kuvavaram : 
/S'akalya, forgetting this, and wishing to improve the metre, 
added 11a, thereby, in reality, destroying both the metre and 
the sense. K v a  occurs as dissyllabic in the Rig-veda at 
least forty-one times.

Verse 3 , note x. The meanings o f surnna in the first five 
Maradalas are well explained by Professor Aufrecht in K uhn’ s 
Zeitschrift, vol. iv. p. 274. A s to suvita in the plural, see
x . 86, 2 1 ,  and viii. 93, 29, where Indra is said to bring all 
suvita’ s. It  frequently occurs in the sin gu lar: 

x. 148 , 1 .  a naA bhara suvitam yasya Aakan.

Verse 4 , note 1. One might translate: ‘ I f  you, sons of 
Prisni, were mortals, the immortal would be your wor
shipper.’  B ut this seems almost too deep and elaborate 
a compliment for a primitive age. Langlois translates:
1 Quand vous ne seriez pas immortels, (faites toutefois) que 
votre panegyriste jouisse d’une longue vie.’  W ilson’s trans
lation is obscure: ‘ That you, sons o f Prisni, m ay become 
mortals, and your panegyrist become immortal.’ Sayana 
translates : ‘ Though you, sons o f Prisni, were mortal, yet 
your worshipper would be immortal.’  I  think it best to 
connect the fourth and fifth verses, and I  feel justified in 
so doing by other passages where the same or a similar 
idea is expressed, viz. that i f  the god were the poet and the 
poet the god, then the poet would be more liberal to the 
god than the god is to him. Thus I  translated a passage,
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vii. 32 , 18 , in m y H istory o f Ancient Sanskrit Literature,
]>. <545: ‘ I f  I were lord of as much as thou, I  should support 
the sacred hard, thou scatterer o f wealth, I should not 
abandon him to m isery. I should award wealth day by daj 
to him who magnifies, I  should award it to whosoever it be. 
Another parallel passage is pointed out by M r. J .  M uii. 
(On the Interpretation o f the Veda, p. 79-) VR’ - 1 9> 25 /
1 I f, A gni, thou wert a mortal, and I  were an immortal, I  
should not abandon thee to malediction or to w retchedness, 
my worshipper should not be miserable or distressed. Still 
more to the point is another passage, viii. 44, 23 : I f  I  weie
thou, and thou wert I ,  then thy wishes should be fulfilled.’ 

See also viii. 14 , 1 ,  2-
A s to the metre it is clear that we ought to read

— —v  — v  — o  —
rnartasa/t syatana.

Verse 5 , note \  M a, though it seems to stand for na, 
retains its prohibitive sense.

Verse 5 , note 2. Y avasa  is explained by Sayana as grass, 
and W ilson’s Dictionary, too, gives to it the meaning of 
meadow or pasture grass, whereas yava is barley. 1 he 
Greek £ed or <£eia is likewise explained as barley or rye, 
fodder for horses. See i. 9 1 , 13 . gavaA na yavaseshu, like 
cows in meadows.

Verse 5 , note 3. The path o f Y am a can only be the path 
that leads to Y am a, as the ruler of the departed.

x . 14 , 8. sam gaM/iasva pitri-bhiA sam yamena.
M eet with the fathers, meet with Yam a, (x. 14 , 1 0 ;  15 , 8.)
x . 14 , 7. yamam pasyasi varuwam Aa devim.
Thou wilt see (there) Yam a and the divine Varuwi.
x. 16 5 , 4. tasmai yam aya nama/i astu mrityave.
Adoration to that Yam a, to Death !
W ilso n : ‘ N ever may yoiu- worshipper be indifferent to 

you, as a deer (is never indifferent) to pasture, so that he may 
not tread the path o f Y am a.5 Benfey : * Wear cuch besm g.. 
der sei euch nicht gleichgiiltig, wie das V\ ii. mi J 1115- RIC 1 
wandl’ er au f des Yam a Pfad.’  ifyoshya is translated insa
tiable by Professor Goldstucker.
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Verse 6, note 1. One o f the meanings o f nirriti is sin.
I t  is derived from the same root which yielded rita, in the 
sense o f right. N irriti was conceived, it would seem, as 
going away from the path o f right, the Germ an Vcrgehen.
N irriti was personified as a power o f evil and destruc
tion.

vii. 10 4 , 9. ahaye va tan pra-dadatu soma// a va dadhatu 
ni/z-nte/z upa-sthe.

M ay Soma hand them over to A hi, or place them in the 
lap o f N irriti.

i. x i 7, 5. susupvaV//sam na ni/z-rite/z upa-sthe.
L ik e  one who sleeps in the lap o f Nirriti.
Here Sayazza explains N irriti as earth, and he attaches 

the same meaning to the word in other places which will 
have to be considered hereafter. Cf. Lectures on the 
Science o f Language, Second Series, pp. 5 15 , 5 16 .

W ilson treats N irriti as a male deity, and translates the 
last words, ‘ let him perish with our evil desires.’

Verse 6, note 3. Padisli/a is formed as an optative o f the 
Atmanepada, but with the additional s before the t, which, 
in the ordinary Sanskrit, is restricted to the so-called bene- 
dictive (Grammar, $ 3 8 5 ; Bopp, Kritische Gram m atik, ed.
1834 , (1 329 , note). Pad means originally to go, but in certain 
constructions it gradually assumed the meaning o f to perish, 
and native commentators are inclined to explain it by pat, 
to fall. One can watch the transition o f meaning from 
going into perishing in such phrases as V. S. xi. 46. ina 
pady ayusha/z pura, literally, ‘  may he not go before the 
time,’  but really intended for ‘ m ay he not die before the time.’
[n the Ilig-veda padish/a is generally qualified by some words 
to show that it is to be taken in m alain p artem . Thus 
in our passage, and in iii. 5 3 , 2 1 ;  vii. 104 , 1 6 ;  17 . In  i. 79, 
x i , however, padish/a sah  is by itself used in a maledictory 
sense, p e re a t, may he perish ! In  another, vi. 20, 5, padi by 
itself conveys the idea o f perishing. This m ay have some 
weight in determining the origin o f the Latin  p estis  (Corssen, 
Kritische Beitriige, p . 396), for it shows that, even without 
prepositions, such as d  or v i, pad may have an ill-omened 
meaning. In  the Aitareya-brahmawa vii. 14  (History o f
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Vj-v..^Vficient Sanskrit Literature, p. 471), pad, as applied to a 

child’s teeth, means to go, to fall out. II ith sam, however, 
pad has always a good meaning, and this shows that origin
ally its meaning was neutral.

V erse 7 , note The only difficult word is avaiam . Sayarca 
explains it, ‘  without wind.’  B u t it is hardly possible to 
understand how the M aruts, them selves the gods ot the 
storm , the sons o f R u d ra, could be said t> bring clouds 
without wind. Langlo is, it is true, translates without any 
m isgivings-: ‘ Ces dieux peuvent sur un sol desseche iaiie 
tom ber la  pluie sans l ’accom pagner de vent.’ W ilson : Th ey
send down rain without wind upon the desert. Benfey saw 
the incongruous character o f the epithet, and explained it 
aw ay b y  saying that the winds bring rain, and aftei they 
have brought it, they moderate their violence in order not to 
drive it away a g a in ; hence rain without wind. L e t  oven 
this explanation, though ingenious, and, as I  am told, particu
larly  truthful in  an E astern  clim ate, is somewhat too artifieia .
I f  we changed the accent, avatam , unchecked, unconquered, 
would be better than avatam , windless. B u t avata, uncon
quered, does not occur in the R ig-veda, except as applied 
to persons. I t  occurs most frequently in the phrase vanvan 
avata/;, which Sayaraa explains well b y  himsan ahimsita/;, 
hurting, but not h u rt : (vi. 16 , 2 0 ;  18 , 1 ;  ix . 89, 7.)
In  ix. 96, 8, we read prit-su  vanvan avataA, in battles 
attacking, but not attacked, which renders the m eaning of 
avata perfectly clear. In  vi. 64, 5» where it is applied to 
U shas, it m ay be translated b y  unconquerable, iniact.

There are several passages, however, where avata occuis 
with the accent on the last syllable, and where it is lCCort 
ingly  explained as a B ahuvrih i, meaning either windless or 
motionless, from vata, wind, or from vata, going, v>- da, 1 - )
In  some o f these passages we can hardly doubt that t ie 
accent ought to be changed, and that we ought to ien( 
avata. Th us in vi. 64, 4 , avate is clearly a vocative app icd 
to U shas, who is called avata, unconquerable, in the verse 
im m ediately following. In  i. 5 2 , 4> the ^b.uuts a>e eaJ- > 
avata/;, which can only be dvuta/i, unconquerable; nor can 
we hesitate in viii. 7 9 /7 , to change avataft into avata/;, as an
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epithet applied to Soma, and preceded by adriptakratu/q o f 
unimpaired strength, unconquerable.

B u t even then we find no evidence that avata, uncon
quered, could be applied to rain or to a cloud, and I  there
fore propose another explanation, though equally founded 
on the supposition that the accent o f avatam in our passage 
should be on the first syllable.

I  take vata as a Vedic form instead o f the later vana, the 
past participle of vai, to wither. Similarly we find in the 
Veda (jltsi, instead o f ̂ ina, the latter form being sanctioned 
by Parani. V a means to get dry, to flag, to get exhausted; 
avata therefore, as applied to a cloud, would mean not dry, 
not withered, as applied to rain, not dried up, but remain
ing on the ground. I t  is important to remark that in one 
passage, vi. 67, 7, Sayawa, too, explains avata, as applied to 
rivers, by  asushka, not d r y ; and the same meaning would 
be applicable to avata/i in i. 62, 10 . In  this sense o f not 
withered, not dry, avatam in our passage would form a per
fectly appropriate epithet o f the rain, while neither windless 
nor unconquered would yield an appropriate sense. In the 
famous passage x. 129 , 2, anit avatam svadhaya tat ekam, 
that only One breathed breathless by itself, avatam might be 
taken, in accordance with its accent, as windless or breath
less, and the poet may have wished to give this antithetical 
point to his verse. B u t avatam, as an adverb, would here 
be equally appropriate, and we should then have to translate,
‘ that only One breathed freely by itself.’

Verse 8, note '. The pecidiar structure o f the metre in 
the seventh and eighth verses should be noted. Though 
we may scan

------------ 1^.---------- | ------- v j -------< i ------ | w ---------- w w ------!

----- w -------,7------ J -------V-r-------l i ------ | W ---------- KJ 'll — —

by throwing the accent on the short antepenultimate, yet 
the movement o f the metre becomes far more natural by 
throwing the accent on the long penultimate, thus reading

Sayawa : ‘ L ike a cow the lightning roars, (the lightning)
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attends (on the M aruts) as the mother cow on her calf, because 
their rain is let loose at the time o f lightning and thunder.

W ilso n : ‘  The lightning roars like a parent cow that 
bellows for its calf, and hence the rain is set ■ free by the 
M aruts.’

Benfey : ‘ E s  blitzt— wie eine K u h  briillt es die M utter 
folgt dem K alb  gleichsam— wenn ihr llegen losgelassen.
(Der Donner folgt dem Blitz, wie eine K u h  ihrem K albe.)’

V asra as a masculine means a bull, and it is used as a 
name of the M aruts in some passages, viii. 7> 3 > 7* -^s 
a feminine it means a cow, particularly a cow with a calf, 
a milch cow. Hence also a mother, x. 1 19 ,  4. The lowing 
o f the lightning must be intended for the distant thundei, 
and the °idea that the lightning goes near or looks for 
the rain is not foreign to the Vedic poets. See i. 39, 9 .
‘ Come to us, M aruts, with® your entire help, as lightnings 
(come to, i. e. seek for) the ra in !’

Verse 0 , note b That parganya here and in other places 
means cloud has been well illustrated by D r. Biihler, Orient 
und Occident, vol. i. p. 2 2 1. I t  is interesting to watch the 
personifying process which is very palpable in this woid, 
and by which Parganya becomes at last a friend and com
panion of India.

Verse 10 , note 1. Sadma, as a neuter, means originally 
a seat, and is frequently used in the sense o f altar : i v . 9, 3. 
sah sadma pari niyate h o ta ; vii. 18 , 22. hota-iva sadma pari 
erni rebhan. It  soon, however, assumed the more general 
meaning o f place, as

x. 1 , 1 . agn\li bhanuna rusata visva sadmani apraA.
A gni with brilliant light thou filledst all places.
I t  is lastly used with special reference to heaven and 

earth, the two sadmani, i. 185 , 6 ;  iii. 5 5 ' 3 - In  our passage 
sadma parthivam is the same as parthive sadane in viii. 97? 5- 
Here the earth is mentioned together with heaven, the sea, 
and the sky. Sayawa takes sadma as ‘ dwelling,’  so do Wilson 
and Langlois. Benfey translates ‘ der Erde Sitz,’ and makes 
it the subject of the sentence: * From the roaring of the Mm ut- 
the seat of the earth trembles, and all men tremble.’ Sadman,

’ C(V \
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x -2!lAi'''' with the accent on the last syllable, is also used as a masculine 
in the Rig-veda, i. 17 3 , 1 ;  vi. 5 1 ,  12 . sadmanam divyam.

Verse 11 , note J. I  have translated vi/u-pambhiA, as i f  it 
were viZuparaibhiA, for this is the right accent o f a Bahuvrihi 
compound. Thus the first member retains its own accent in 
prithu-pam , bhuri-pam, vnsha-pam , &c. I t  is possible that 
the accent may have been changed in our passage, because 
the compound is used, not as an adjective, but as a kind of 
substantive, as the name o f a horse. Pam, hand, means, as 
applied to horses, hoof:

ii. 3 1 ,  2. prithivya/j sanau ^anghananta pam-bhiA.
W hen they strike with their hoofs on the summit of the 

earth.
This meaning appears still more clearly in such com

pounds as dravat-pam :
viii. 5, 35. hira«yayewa rathena dravatpam-bhi/i asvaiA.
On a golden chariot, on quick-hoofed horses.
The horses o f the M aruts, which in our verse are called 

vi/u-pam, strong-hoofed, are called viii. 7, 27. hiranya-pam, 
golden-hoofed:

aA'vaiA hiraziyapawi-bhiA devasa/i upa gantana.
On your golden-hoofed horses come hither, O gods.
Those who retain the accent o f the M SS. ought to trans

late, ‘ M aruts, with your strong hands go after the clouds.’

Verse 11 , note 2. Rodhasvati is explained by Sayarni as 
river. I t  does not occur again in the Rig-veda. Rodhas 
is enclosure or fence, the bank o f a r iv e r ; but it does not 
follow that rddhasvat, having enclosures or banks, is appli
cable to rivers only. ii. 15 , 8, it is said that he emptied or 
opened the artificial enclosures of B ala, these being the 
clouds conquered by Indra. Hence I take rodhasvati in 
the sense o f a cloud yet unopened, which is followed or 
driven on by the M aruts.

Ultra, bright or many-coloured, is applied to the clouds, 
v. 63, 3 . AitrebhiA abhraiA.

Verse 1 1 , note 3. Both takes akhidrayaman for a name o f
horse. The word ilopg not occur again in the Itig-vnln,

' GV \  \
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x ^ ’ the idea that the roads o f the gods are easy (suga/i

adhva) is of frequent occurrence.
W ilso n : ‘ M aruts, with strong hands, come along the 

beautifully-em banked rivers with unobstructed progress.
B e n fe y : ‘ M it euren starken Handen folgt den hehren 

eingeschlossnen nach in unermiid’ tem G ang, M aruts.

V erse 12 , note \  Abhisu does not mean finger in the 
Rig-veda, though Sayaraa frequently explains it so, misled 
by Y a sk a  who gives abhisu among the names o f finger.
W ilson : ‘ M ay your fingers be well skilled (to hold the reins).

Verse 13 , note 1 . A gni is frequently invoked together 
with the M aruts, and is even called m anit-sakha, the friend 
o f the M aruts, viii. 92, 14 . I t  seems better, therefore, to 
refer brahmaraas patim to Agni, than, with Sayawa, to the 
host o f the M aruts (marudgaraam). Brahmawaspati and 
B nhaspati are both varieties o f Agni, the priest and purohita 
o f gods and men, and as such he is invoked together w ith 
the M aruts in other passages, i. 40, x. Tana is an adverb, 
meaning constantly, always, for ever. C f. ii. 2, 1 ;  vui. 40, 7.

W ilso n : ‘ Declare in our presence (priests), with voice 
attuned to praise Brahm anaspati, Agni, and the beautiful 
M itra.’

B e n fe y : ‘ L a ss  scliallen immerfort das Lied zu griissen 
Brahmanaspati, A gni, M itra, den hen-lichen.’

Verse 13 , note z. M itra is never, as far as I  know, in
voked together with the M aruts, and it is better to take 
mi tram as friend. Besides na cannot be left here unti uns
tated.

Verse 1 4 , note \  The second sentence is obscure. Sayana 
translates: ‘ L e t the choir o f priests make a hymn of 
praise, let them utter or expand it, like ns a cloud sends 
forth rain.’  W ilson similarly : * U tter the verse that is in 
your mouth, spread it out like a cloud spreading rain.’
B e n fe y : ‘ E in  Preislied schaffe in dem M und, ertiine dem 
Paryanya glcich.’  H e takes Paryanya for the god of thunder, 

find supposes the hymn ot' praise to be compared to it on
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account of its loudness. TatanaA can only be the second 
person singular of the conjunctive of the reduplicated 
perfect, of which we have also tatanat, tatanama, tatanan, 
and tatananta. TatanaA can be addressed either to the host 
of the Maruts, or to the poet. I  take it in the latter sense, 
for a similar verse occurs viii. 2 1 , 18. It  is said there of a 
patron that he alone is a king, that all others about the river 
Sarasvati are only small kings, and the poet adds : ‘ May he 
spread like a cloud with the rain,5 giving hundreds and 
thousands, (paryanyaA-iva tatanat hi vrish/ya.)

Verse 15 , note \  It  is difficult to find an appropriate 
rendering for arkin. It means praising, celebrating, singing, 
and it is in the last sense only that it is applicable to the 
Maruts. Wilson translates, ‘  entitled to adoration Benfey,
‘ flaming.5 Boehtlingk and Roth admit the sense of flaming 
in one passage, but give to arkin in this place the meaning 
of praising. I f  it simply meant, possessed of arka, i. e. songs 
o f praise, it would be a very lame epithet after panasyu.
But other passages, like i. 19, 4 ;  52, 15 , show that the 
conception of the Maruts as singers was most familiar to 
the Vedic liishis (i. 6 4 ,10 ; Kuhn, Zeitschrift, vol. i. p .5 2 1 ,  
note); and arka is the very name applied to their songs 
(i. 19 ,4). In the Edda, too, ‘ storm and thunder are repre
sented as a lay, as the wondrous music of the wild hunt.
The dwarfs and Elbs sing the so-called Alb-leich which 
carries off everything, trees and mountains.5 See Justi in 
Orient und Occident, vol. ii. p. 62. There is no doubt 
therefore that arkin here means musician, and that the arka 
of the Maruts is the music of the winds.

Verse 15, note 2. Vriddha, literally grown, is used in the 
Veda as an honorific epithet, with the meaning of mighty 
or great:

iii. 32, 7. yayamaA it namasa vriddham indram 
brihantain rislivum a^raram yuvanam.

We worship with praise the mighty Indra, the great, the 
exalted, the immortal, the vigorous.

Here neither is vriddha intended to express old age, nor 
yuvan young age, but both are meant as laudatory epithets.



r . •
Asan is the so-called L e t  of as, to be. This L et  is 

properly an imperative, which gradually sinks down to a 
mere subjunctive. O f as, we find the following L et  forms : 
belonging to the present, we have asasi, ii. 26, 2 ; asati, vi.
23, 9 ;  asatha/z, vi. 63, 1 ;  and asatha, v. 6 1 , 4 :  belonging 
to the imperfect, asa/z, viii. 100, 2 : asat, i. 9, 5 ; asama, i.
173 , 9 ; asan, i. 89, 1. Asam, a form  quoted by Roth from  
Rig-veda x. 27, 4, is really asam.

We find, for instance, asa/z, with an imperative or opta
tive meaning, in

viii. loo, 2. asa/z ka tvam dakshmata/z sakha me 
adha vritrarai ^anghanava bhuri.

And be thou my friend on my right hand, and we shall 
kill many enemies.

Here we see the transition of meaning from an imperative 
to the conditional. In English, too, we may say, ‘ Do this 
and you shall live,’ which means nearly the same as, ‘ I f  you 
do this, you will live.’  Thus we may translate this passage :
‘ And if thou be my friend on my right side, then we shall 
kill many enemies.’

x. 124, 1. imam na/z agne upa ya^rnam a ihi—  
asa/z havya-va/ uta na/z pura/z-gaft.

Here we have the imperative ihi and the L et  asa/z used 
in the same sense.

Far more frequently, however, asa/z is used in relative 
sentences, such as,

vi. 36, 5. asa/z yatha na/z savasa ftakana/z.
That thou mayest be ours, delighting in strength.
vii. 24, 1. asa/z yatha na/z avita vridhe ka..
That thou mayest be our helper and for our increase.
See also x. 44, 4 ;  85, 26 ; 36. _ y
W ilson: * May they be exalted by this our worship.

Benfey : ‘ Mbgen die Hohen hier bei uns sein.’

■ e°ix
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MAxVDALA I ,  StJKTA 39.
A sh  t a k a  I, A d h y a y a  3, V a r g a  18 - 19 .

1 .  Prd ydt itha para-vdta/i so k ih  nd manam dsyatha, 
kdsya krdtvd maruta/i kdsya vdrpasa kdm yatka kdm 
ha dhutaya/o

2. Sthira vah  santu ayudha para-nude vi/u utd 
prati-skdbhe, yushmakarn astu tdvishi pdniyasl mu 
rndrtyasya maylna/i.

3. Pdra ha ydt sthirdm hathd ndrah  vartdyatha 
guru, v l ydthana vanlnaA prithivydA v l KssJt pdrva- 
tdnam.

4. Nahl va h  sdtra/t vividd ddhi d-ydvi nd bliumyam 
risadasaA, yushmakarn astu tdvishi tdna yuya riidra- 
sah  mi /jit d-dh/dshe.

5. Prd vepayanti pdrvatan vi vih&anti vdnaspdtin, 
prb (Iti) arata maruta/j durmddaA-iva ddvasa/i sdrvayd, 
vis&

6. U po (Iti) rdtheshu prlshatiA ayugdhvam prdsh- 
tih  vahati rdhita/i, & va h  ydrnaya prith ivf k it  asrot 
dbibhayanta mdnushd/t.

7. A  vah  makshu tdnaya kdm riidra/i dva/i vm d- 
mahe, gdnta ndndm nah  dvasa ydthd purd ittha kda- 
vdya bibliyiishe.

8. Yushrnd-ishita/i marutaA mdrtya-ishitaA a ydA 
nah, dbhva/j ishate, v l tdm yuyota sdvasd, v l 6gaa&, vl 
yushmak&bhi/i utl-bhi/n

9. A sain i hi pra-yaj/yava/j kdravam dadd pra-AetasaA, 
dsdmi-bhiA rnarutaA & nah  htl-bhiA gdnta vrisM m  nd 
vi-dyiita/i.

X X  ■ g°5x
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H ym n  t o  t h e  M a r u t s  (t h e  S t o r m - g o d s ).

1. When you thus from afar cast forwards your 
measure1 like a blast of fire, through whose wisdom 
is it, through whose design %2 To whom do you go, to 
whom, ye shakers (of the earth) \

2. May your weapons he firm to attack, strong 
also to withstand. May yours he the more glorious 
strength, not that of the deceitful mortal.

3. When you overthrow what is firm, 0  ye men, 
and whirl about what is heavy, you pass1 through the 
trees of the earth, through the clefts of the rocks.2

4. No real foe of yours is known in heaven, nor 
on earth, ye devourers of enemies! May strength be 
yours, together with your race,1 O Rudras, to defy 
even now.3

5. They make the rocks to tremble, they tear 
asunder the kings of the forest.1 Come on, Maruts, 
like madmen, ye gods with your whole tribe.

6. You have harnessed the spotted deer to your 
chariots, a red one draws as leader; 1 even the earth 
listened at your coming, and men were frightened.

7. O Rudras, we quickly desire your help tor our 
race. Come now to us with help, as of yore; thus 
now also, for the sake of the frightened Kanva.

8. Whatever fiend, roused by you or roused by 
men, attacks us, tear him (from us) by your powei, 
by your strength, by your aid.1

9. For you, worshipful and wise, have wholly pro
tected1 Kan.va. Come to us, Maruts, -with your entire 
help, as lightnings2 (go in quest of) the rain.

VOL. I. G
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10 . Asami 6gnh bibhritha su-clanava/i dsami dbu-

tayaA sdva/i, I’ishi-dvfshe marutaA pari-manyave 
fsbum nd, sri^ata dvlsbam.

C O M M E N T A R Y .

This hymn is ascribed to Karava, the son of Ghora. The 
metre varies between Erih ati and Satobrihati, the odd verses 
being composed in the former, the even verses in the latter 
metre. Each couple o f such verses is called a Barhata 
Pragatha. The Brihati consists o f 8 +  8 +  12  +  8, the 
Satobrihati of 12  +  8 +  12  +  8 syllables.

Verse 1 , note \  M ana, which I  translate by measure, is 
explained b y  Sayawa as meaning strength. W ilson : ‘ When 
you direct your awful vigour downwards from afar, as light 
(descends from heaven).’ B en fey : ‘ W enn ihr aus writer 
F em e so wie Strahlen schleudert euren Stolz (das worauf 
ihr stolz seid : euren Blitz).’  L a n g lo is : ‘ Lorsque vous 
lancez votre souffle puissant,.’ I  doubt whether mana is 
ever used in the Rig-veda in the sense o f pride, which no 
doubt it has, as a masculine, in later San sk rit: cf. Hala- 
yudha, ed. Aufrecht, iv. 37. Mana, as a masculine, 
means frequently a poet in the Rig-veda, viz. a measurer, a 
thinker or m ak er; as a neuter it means a measure, or what 
is measured or made. Thus v. 85, 5, we read :

manena-iva tasthi-van antarikshe vi yah mame prithivmi 
suryewa.

H e (Varuwa) who standing in the welkin has measured 
the earth with the sun, as with a measure.

In  this passage, as well as in ours, we must take measure, 
not in the abstract sense, but as a measuring line, which is 
cast forward to measure the distance of an object, an image, 
perfectly applicable to the M aruts, who seem with their 
weapons to strike the trees and mountains when they them
selves are still far off. Another explanation might be given,

--- -<V\



B o u n t e o u s  g i v e r s ,  y o u  p o s s e s s  w h o l e  s t r e n g t h ,  
w h o l e  p o w e r ,  y e  s h a k e r s  ( o f " t h e  w o r l d ) .  S e n d ,  O  
M a r u t s ,  a g a i n s t  t h e  w r a t h f u l  e n e m y  o f  t h e  p o e t s  
a n  e n e m y ,  l i k e  a n  a r r o w . 1

i f  mana could be taken in the sense o f measure, i. e. shape 
or form, but this is doubtful.

Verse 1 , note 2. Varpas, which generally means body or 
form , is here explained by praise. Benfey puts W ork  (i. e.
G esang, Gebet) ; Langlois, m aison. Varpas, which, without 
much reason, has been compared to Latin  corpus, must here 
be taken in a more general sense. Thus vi. 44, 14 , asya 
made puru varpawisi vidvan, is applied to Indra as knowing 
m any schemes, many thoughts, m any things, when he is 
inspired by the Soma-juice.

Verse 3 , note \  Benfey takes vi yathana in a causative 
sense, you destroy, you cause the trees to go asunder. B ut 
even without assigning to y a  a causative meaning, to go 
through, to pierce, would convey the idea o f destruction.
In  some passages v i-ya  is certainly used in the simple sense 
o f passing through, without involving the idea o f destruction:

viii. 73 , 13 . rat ha/* viyati rodasi (iti).
Y o u r chariot which passes through or between heaven 

and earth.
In  other passages the mere passing across implies con

quest and destruction:
i. 1 1 6 ,  20. vi-bh induna....rath ena vi parvatan —  ay&tam.
On your dissevering chariot you went across the moun

tains (the clouds).
In  other passages, however, a causative meaning seems 

equally, and even more applicable :
viii. 7, 23. vi vritram parva-sa/* yayu/* vi parvatan.
T h ey passed through V ritra  piecemeal, they passed through 

the mountains (the clouds); or, they destroyed V ritra, cutting 
him to pieces, they destroyed the clouds.

G 2
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Likew ise i. 86, io . v i yata visvam atriwam.
W alk  athwart every evil spirit, or destroy every evil sp ir it !

w — v  \j u  u  _  u  _  w —

W e m ust scan vi yathana vanina/i prithivyaA.

V erse 3 , note 2. I t  might seem preferable to translate 
asaA parvatanam by the spaces of the clouds, for parvata 
means cloud in m any places. Y e t  here, and still more 
clearly in verse 5 , where parvata occurs again, the object o f 
the poet is to show the strength o f the M aruts. In  that 
case the mere shaking or bursting o f the clouds would sound 
very tame by the side o f the shaking and breaking o f the 
forest trees. Vedic poets do not shrink from the conception 
that the M aruts shake even mountains, and Indra is even said 
to have cut off the mountain tops: iv. 19 , 4. ava abhinat kaku- 
bhaA parvatanam. In  the later literature, too, the same idea 
o cc u rs : M ahabh. Vana-parva, v. 10974, dyauA svit patati 
kim bhum ir diryate parvato nu kim, does the sky fa ll?  is 
the earth torn asunder, or the mountain ?

Verse 4 , note 1 . Sayarea was evidently without an autho- 
. ritative explanation o f tana y 11.7 a. H e tries to explain it by 

‘ through the union o f you may strength to resist be quickly 
extended/ W ilso n : ‘ M ay your collective strength be
quickly exerted/ Benfey takes tana as adverb and leaves 
out y u ^ a : ‘ Zu  alien Zeiten, O Furchtbarn !— sei im N u zu 
iiberwalt’gen euch die M acht/ Yuya, an instrumental, i f  
used together with another instrumental, becomes in the 
Veda a mere preposition : cf. vii. 43 , 5 ; 95, 4. raya y u y a ; 
x. 83, 3. tapasa y u y a ; x. 10 2 , 12 . vadhrina y u y a ; vii. 32, 20. 
puram-dhya y u ^ a ; vi. 56 , 2. sakhya y u ^ a ; viii. 68, 9. tva 
yuga. A s  to the meaning o f tan, see B . R . s. v., where 
tan in our passage is explained as continuation. The off
spring or race o f the M aruts is mentioned again in the 
next verse.

Verse 4 , note 2. Nu Ait a-dhrishe might possibly be taken 
as an abrupt interrogative sentence, viz. Can it be defied ? 
Can it be resisted ? See v. 87, 2 :

tat vah marutaA na a-dhrishe savaA.
Y ou r strength, O M aruts, is not to be defied.



V erse 5 , note k Large trees o f the forest are called the 
kings or lords o f the forest.

Verse 6 , note k Prashfi is explained by Sayaraa as a 
sort o f yoke in the middle o f three horses or other animals, 
harnessed in a c a r ; rohita as a kind o f red deer. Hence 
W ilson rem arks that the sense may be, ‘  The red deer 
yoked between them aids to drag the car.’ B u t he adds 
that the construction o f the original is obscure, and ap
parently rude and ungrammatical. Benfey translates, ‘ Sie 
fiihrt ein flammenrothes J o  eh,’  and remarks against W ilson 
that Sayawa’ s definition o f prash/i as yoke is right, but that 
o f rohita as deer, wrong. I f  Saya/oa’s authority is to be 
invoked at all, one m ight appeal from Sayawa in this place 
to Sayana viii. 7, 28, where prashh is explained by him 
either by quick or by pram ukhe yuyyamanaA, harnessed in 
front. T h e verse is

yat esham prishatiA rathe prashhA vahati rohitaA.
W hen the red leader draws or leads their spotted deer in 

the chariot.
vi. 47, 24. praslViA is explained as tripada adhara/i; tad- 

vad vahantiti prash/ayo ’ .vvaA. In  i. 100, 1 7» prash/ibhiA, as 
applied to men, means friends or supporters, or, as Sayawa 
explains, parsvasthair anyair rishibhiA.

Verse 7 , note k Kawva, the author o f the hymn.

Verse 8 , note k  A  very weak verse, particularly the 
second line, which W ilson renders by, ‘ W ithhold from him 
food and strength and your assistance.’  Benfey translates 
abhva very happily by Ungethiim .

V erse 9 , note k The verb dada is the second pcrs. plur. of 
the perfect o f dfi, and is used here in the sense o f to keep, to 
protect, as is well shown by B . and R . s. v. da 4, base dad.
Sayaraa did not understand the word, and took it for an 
irregular im perative ; yet he assigned to the verb the proper 
sense o f to keep, instead o f to give. Hence W ilso n :
‘ U phold the sacrificer K an va.’  Benfey, less correctly,
‘ Den Karava gabt ihr,’  as i f  Karava had been, the highest 
gift o f the M aruts.
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Verse 9 , note 2. The simile, as lightnings go to the 
rain, is not very telling. I t  may have been suggested by 
the idea that the lightnings run about to find the rain, 
or the tertium  com parationis may sim ply be the quickness 
o f lightning. W ilson : ‘ A s the lightnings bring the rain.’ 
B e n fe y : ‘ (So schnell) gleichwie der Blitz zum Regen
kommt.’  Lightning precedes the rain, and may therefore 
be represented as looking about for the rain.

Verse 10 , note h W ilso n : ‘ L e t loose your anger.’ 
S ay a n a : c L e t loose a murderer who hates.’

Pari-m anyu, which occurs but once in the Rig-veda, cor
responds as nearly as possible to the Greek 7replOvpo^. 
M anyu, like 6v/ios, means courage, spirit, an ger; and in 
the compound parimanyu, as in Trepl6u/uLOi, the preposition 
pari seems to strengthen the simple notion o f the word. 
That pari is used in that sense in later Sanskrit is well 
k n o w n ; for instance, in parilaghu, p erlev is , parikshama, 
withered away : see Pott, Etym ologische Forschungen,
second edition, vol. i. p. 487. How pari, originally meaning 
round about, came to mean excessive, is difficult to explain 
with certainty. I t  may have been, because what surrounds 
exceeds, but it m ay also have been because what is done all 
around a thing is done thoroughly. Thus we find in the 
Veda, v iii„75 , 9, pari-dveshas, lit. one who hates all around, 
then a great hater :

ma 11ah pari-dve.shasa/« awrhati/q urmiA na navam a vadhit.
M ay the grasp o f the violent hater strike us not, as the 

wave strikes a ship.
Again, pari-spndh means literally one who strives round 

about, then an eager enemy, a rival (fem .):
ix. 5 3 , 1 . nudasva yah pari-spridha/i.
Drive away those who are rivals.
Pari-krosa means originally one who shouts at one from 

every side, who abuses one roundly, then an angry reviler.
This word, though not mentioned in B . R .’ s Dictionary, 
occurs in

i. 29, 7. sarvam pari-krosam yahi.
K ill every rev iler!
The same idea which is here expressed by pari-krosa, is

if 1)1) (fil
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in other places expressed by pari-rap, lit. one who shouts 
round about, who defies on every side, a calumniator, an 
enemy.

ii. 23, 3. a vi-badhya pari-rapaA.
Having struck down the enemies, 
ii. 23, 14. vi pari-rapaA ardaya.
Destroy the enemies.
In the same way as words meaning to hate, to oppose, 

to attack, are strengthened by this preposition, which con
veys the idea of round about, we also find words expressive 
of love strengthened by the same preposition. 1 hus trom 
prltaA, loved, we have pari-pritaA, lit. loved all round, then 
loved very much: i. 190, 6. pari-pritaA na mitraA; ct. x.
27, 12. We also find ix. 72, I. pari-priyaA, those who 
love fully or all around, which may mean great lovers, or
surrounding friends. , .

In all these cases the intensifying power of pan arises 
from representing the action of the vei b as t nng p ace 
on every side, thoroughly, excessively; but in ot mi c isê , 
mentioned by Professor Pott, particularly where this prepo
sition is joined to a noun which implies some de nne n > 
its magnifying power is no doubt due to the fact t iatv 1a 
is around, is outside, and therefore beyond. Thus in Greek 
7remMeT|00f expresses the same idea as Sirepfxerpos (loc. cit. 
p. 488), but I doubt whether pari ever occurs in that sense
in Sanskrit compounds.

'



Majvtjaea I ,  S u k t a  64.
A s h t a k a  I ,  A d h y a y a  5, V arga  6-8.

1 .  Vrlshne sardhaya sii-makhaya vedbase nodhaA 
su-vriktim pra bhara manit-bhyaA, apdA* na dM- 
raA manasa su-hastyaA giraA sdm a% e vidatheshu 
a-bhuvaA.

2. Te (/ayiiire divaA rishvdsaA ukshdnaA rudrasya 
maryaA asuraA arepdsaA, pavakaaaA su/cayaA stfryaA-

* iva satvanaA na drapsinaA gbord-varpasaA.

3. YuvanaA rudraA aiyar&A abhokdianaA vavakshuA 
adhri-gavaA pdrvataA-iva, drilhiL Ait visva bliuvanani 
parthiva pra /cyavayanti divyani ma^mdna.

4. VitraiA anyi-bhiA vdpusbe vi annate vdkshaA-su 
rukm&n adlii yetire sublie, dmseshu esham ni ini- 
mrikshuA risliiayaA sakam /yaynire svadhaya divdA 
ndraA.

5. Is&na-kritaA dhunayaA risMasaA vfttan vi-dyiitaA 
tdvishlbbiA akrata, duhdnti ddhaA divyani dMtayaA 
bhflmim pinvanti pdyasa pariy/rayaA.

6. Pinvanti apdA mariitaA su-d$navaA payaA ghritd- 
vat viddtbeshu a-bhuvaA, dtyam nd mill 6 vi nayanti 
va/yinam utsam duhanti standyantam dkshitam.

7 . MahisMsaA mayinaA Mtrd-bk&navaA girdyaA nd
* aplt/t i

r. \ ||| J . j i 8  HYMNS TO THE MARTJTS. ^
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H y m n  to  t h e  M a r u t s  (t h e  S t o r m -g o d s).

1. For the manly host, the majestic, the wise, for 
the Maruts bring thou, 0  Nodhas,1 a pure offering.3 
Like a workman,3 wise in his mind and handy, I  join 
together words which are useful at sacrifices.

2. They are born, the tall bulls of D yu1 (heaven), 
the hoys2 of Rudra, the divine, the blameless, pure, 
and bright like suns ; scattering rain-drops, of awful 
shape, like giants.3

3. The youthful Rudras, they who never grow old, 
the slayers of the demon,1 have grown irresistible 
like mountains. They shake with their strength all 
beings, even the strongest, on earth and in heaven.

4. They deck themselves with glittering ornaments1 
for show; on their chests they fix gold (chains) for 
beau ty;2 the spears on their shoulders pound to 
pieces ;3 they were horn together by themselves,4 the 
men of Dyu.

5 . They who confer power,1 the roarers,2 the de- 
vourers of foes, they made winds and lightnings by 
their powers. The shakers milk the heavenly udders 
(clouds), roaming around they fill the earth with 
milk (rain).

6. The bounteous1 Maruts fill2 (with) the fat milk 
(of the clouds) the waters, which are useful at 
sacrifices. They seem to lead3 about the powerful 
horse, the cloud, to make it ra in ; they milk the 
thundering, unceasing spring.4

7. Mighty you are, powerful, of wonderful splen
dour, firmly rooted1 like mountains, (yet) lightly
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svd-tavasaA raghu-syadaA, mriga'/i-iva hastma/i kha- 
datlia vana vat aru/iishu tdvishiA ayugdhvam.

8. Simha/t-iva nanadati pni-^etasaA pisa/2-iva su- 
pfsa/i visvd-vedasaA, kshdpa/t f/lnvanta/i prishati- 
bhiA riskri-bhi/i sam It sa-badha/x savasa dhi-ma- 
nyava/t.

9. Rddasi (lti) d vadata gana-sriya/i nri-Akah suraA 
sdvasd ahi-manyava/i, a vandhuresliu amdtiA nd dar- 
stitK vi-dyut nd tastbau marutah rdtheshu vah.

»

10. Visvd-vedasaA rayi-bhi/i sdm-okasaA sdm-mi- 
.sldsaA tdvishlbhiA vi-rapsinaA, dstara/t isbum dadhire 
gabbastyoA anantd-sushmaA v? ish a-khadaya/i ndrah.

11 . HiranydyebhiA pavl-bhiA payaA-vrldhaA dt 
x/ighnante 4-patbyaA nd pdrvatan, makhd/t aydsah 
sva-s?’ita/i dhruva-AyutaA dudhra-krltaA mardtaA 
bhr%at-rishteiyaA.

12. Ghrishum pavakdm Yanlnam vi-^arshasim ru- 
drdsya sunum havdsd grinimasi, rar/aA-turam tavd- 
sam mdrutam gandm ripishmam vrlsha/um aas&ata 

.sriyd.

13: Prd nd sdA mdrtah sdvasd </dndn dti tasthad 
vah tit? m andat ydm dvata, drvat-bhiA v%am bha- 
rate dlidnti nrl-bkiA a-p?’lMAyam krdtum d ksheti 
pdshyati.
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gliding along;— you chew up forests, like elephants,2 
when you have assumed vigour among the red flames.3

8 .  L i k e  l i o n s  t h e y  r o a r ,  t h e  f a r - s i g h t e d  M a r u t s ,  
t h e y  a r e  h a n d s o m e  l i k e  g a z e l l e s , 1 t h e  a l l - k n o w i n g .
B y  n i g h t 2 w i t h  t h e i r  s p o t t e d  d e e r  ( r a i n - c l o u d s )  a n d  
w i t h  t h e i r  s p e a r s  ( l i g h t n i n g s )  t h e y  r o u s e  t h e  c o m 
p a n i o n s  t o g e t h e r ,  t h e y  w h o s e  i r e  t h r o u g h  s t r e n g t h  
i s  l i k e  t h e  i r e  o f  s e r p e n t s .

9 . You who march in companies, the friends of 
man, heroes, whose ire through strength is like the 
ire of serpents, salute heaven and earth I1 On the 
seats on your chariots, O Maruts, the lightning stands, 
visible like light.2

10 . All-knowing, surrounded with wealth, endowed 
with vigour, singers,1 men of endless prowess, armed 
with strong rings,2 they, the archers, have placed the 
arrow on their arms.

11. The Maruts, who with their golden fellies, 
increase the rain, stir up the clouds like wanderers 
on the road. They are brisk, indefatigable,1 they 
move by themselves ; they throw down what is firm, 
the Maruts with their brilliant spears make (every
thing) to reel.2

12. We invoke with prayer1 the offspring of Ru- 
dra, the brisk, the bright, the worshipful,2 the active.
C l i n g 3 f o r  h a p p i n e s s - s a k e  t o  t h e  s t r o n g  h o s t  o t  t h e  
M a r u t s ,  t h e  c h a s e r s  o f  t h e  s k y , 4 t h e  v i g o r o u s ,  t h e  
i m p e t u o u s . 5

13. The mortal whom ye, Maruts, protected with 
your protection, he indeed surpasses people in strength.
H e  c a r r i e s  o f f  f o o d  w i t h  h i s  h o r s e s ,  t r e a s u r e s  w i t h  h i s  
m e n ; h e  a c q u ir e . '-  . b o n  o u  t a b l e 1 s t r e n g t h , a n d  f i e  p r o s p e r s . *
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14. /Carkrityam maruta/i prit-su dustaram dyu- 

mantam . sushmam maghavat-su dhattana, dhana- 
sp/’ftam ukthyam vi^va-Zcarsha^im tokain pushyema 
tanayam satdm hlmaA.

15. Nu stliiram maruta/i vira-vantara riti-sdliam 
rayfm asm#su dhatta, sahasrotam satiuam shsu-v^m- 
sam prata/i makshu dhiya-vasu/t £/agamy at.

C O M M E N T A R Y . *

T h is hym n is ascribed to Nodhas, of the fam ily o f Go- 
tama. The metre from verse i —14  is Gagafi, verse 15  is 
TrislVubh.

V erse 1 , note 1 . The first line is addressed by the poet 
to himself.

Verse 1 , note a. Suvrikti is generally explained by a 
hym n o f praise, and it cannot be denied that in this place, 
as in most others, that meaning would be quite satisfactory. 
Etym ologically, however, suvrikti means the cleaning and 
trim m ing o f the grass on which, as on a small altar, the 
oblation is offered: cf. vriktabarhis, i. 38, x, note 2, page 68. 
Hence, although the same word might be metaphorically 
applied to a carefully composed, pure and holy hym n o f 
praise, yet wherever the prim ary meaning is applicable it 
seems safer to retain i t :  ef. iii. 6 1 , 3 ;  vi. 1 1 ,  5.

Verse 1 , note3. Apas, with the accent on the last syllable, 
is the accusative plural o f ap, water, and it is so explained 
by Sayana. H e translates : ‘ I show forth these hym ns of 
praise, like water, i. e. everywhere, as Paryanya sends down 
rain at once in every place.’  Benfey exp la in s: ‘ I  make 
these hym ns smooth like water, i. e. so that they run smooth

(l( 1)1) (fix
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^ ■ ' ^ ; / 1 4 .  G i v e ,  O  M a r u t s ,  t o  t h e  w o r s h i p p e r s  s t r e n g t h  
g l o r i o u s ,  i n v i n c i b l e  i n  b a t t l e ,  b r i l l i a n t ,  w e a l t h - c o n f e r 
r i n g ,  p r a i s e w o r t h y ,  k n o w n  t o  a l l  m e n . 1 L e t  u s  f o s t e r  

' o u r  k i t h  a n d  k i n  d u r i n g - a  h u n d r e d  w i n t e r s .
15. Will1 you then, 0  Maruts, grant unto us wealth, 

durable, rich in men, defying all onslaughts 1 J— wealth 
a hundred and a thousand-fold, always increasing l —
M a y  h e  w h o  i s  r i c h  i n  p r a y e r s 3 ( t h e  h o s t  o f  t h e  
M a r u t s )  c o m e  e a r l y  a n d  s o o n !

like water/ He compares pvdnos, as derived from pew.

* Another explanation might be, that the hymns are powerful 
like water, when it has been banked up. 1  et all these 
similes seem very lame, and I feel convinced that we ought 
either to change the accent, and read apaA, or the last vowel, 
and read apaA. In the former case the meaning would be,
* As one wise in mind and clever performs his work, so do I 
compose these hymns/ In the second case, which seems 
to me preferable, we should translate: ‘ Like a workman, 
wise in mind and handy, I put together these hymns/

Verse 2 , note h It is difficult to say in passages like this, 
whether Dyu should be taken as heaven or as a personified 
deity. When the Maruts are called Rudrasya maryaA, the 
boys of lludra (vii. 56, 1), the personification is always pre
served. Hence if the same beings are called DivaA maryaA, 
this too, 1 think, should be translated the boys of Dyu (iii.
54, 13 ; v. 59, 6), not the sons of heijven. 'Ihe bulls <>t 
Dyu is a more primitive and more vigorous expression foi 
what we should call the fertilising winds of heaven.

Verse 2 , note 2. Marya is a male, particularly a young 
male, a boy, a young man (i. 115, 2 ; iii. 33> 10 > ' V- 2°’ 5 ’ 
v. 61, 4, with vira):

v. 59, 5. maryaA-iva su-vndhaA vavndhuA naraA.
Like boys that grow well they have grown men.
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W hen jo ined with narah  (v. 5 3 , 3 ), naraA maryaA are- 
pasaA, it m ay be taken as an adjective, m anly, strong. A t 
last m arya assum es the general m eaning o f man :

* i. 9 1 , 1 3 .  m aryaA-iva sve okyg.
L ik e  a man in his own house.

V erse 2 , note 3. T h e sim ile, like giants, is not quite clear.
4 Satvan  means a strong man, but it seems intended here to 

convey the idea o f  supernatural strength. B enfey translates,
‘ like brave warriors f  W ilson, ‘ like evil spirits.’  G hora- 
varpas is an adjective belonging to the M aruts rather than 
to the giants, and m ay mean o f aw ful aspect, i. 19 , 5 , or o f 
cruel m ind ; cf. i. 39, 1 ,  n o te 2.

V erse 3 , note '. Abhog-ghana/i, the slayers o f the demon, 
are the slayers o f the clouds, viz. o f such clouds as do not 
yield  rain. A bhqy, not nurturing, is a name o f the rainless 
cloud, like Namu/ri (na-m ui, not delivering rain), the name 
o f  another demon killed by Indra ; see Benfey, G lossar, s .v .
The cloud which sends rain is called bhu$rman :

viii. 50 , 2. giriA na bhuym a m aghavat-su pinvate.
L ik e  a feeding cloud he showers his gifts on the wor

shippers.

Verse 4 , note *. T h e ornam ents o f the M aruts are best 
described v. 54, 1 1 :

a m esh u  va h rish/aya/< pat-su klhidayaA vakshaA-su ruk- 
ma/i. •

On you r shoulders are the spears, on you r feet rings, on 
yo u r chests gold ornaments.

R ukm a as a masc. plur. is frequently used for ornaments 
which are worn on the breast by  the M aruts, but no hint is 
given as to the exact nature o f the ornaments. The M aruts 
are actually  called rukm avakshasaA, gold-breasted, (ii. 34, 2 ;

v- 55, 1 1 57, 5-)
V erse 4 , note 2. VApushe and subhe, as parallel expres

sions, occur also vi. 63, 6.

Verse 4 , note 3. N i m im rikshur does not occur again in 
the R ig-veda, and Roth has suggested to read ni m im ikshur 
in stead ; see n i- fm a ry . H e does not, however, give our



passage under rnya/c, but under mrakslr, and this seems 
indeed preferable. No doubt, there is ample analogy lor 
mimikshu/q and the meaning would be, their spears stick 
firm to their shoulders. B ut as the M SS. give mimrikshu/q 
and as it is possible to find a meaning for this, I  do not 
propose to alter the text. The question is only, what does 
mimrikshuA m ean? M raksh means to grind, to rub, and 
Roth proposes to render our passage by ‘ the spears rub 
together on their shoulders.’ The objections to this trans
lation are the preposition ni, and the active voice o f the verb.
I  take m raksh in the sense o f grinding, pounding, destroying, 
which is likewise appropriate to m raksha-kntvan (viii. 6 1 ,  io ), 
and tuvi-m raksha (vi. 18 , 2), and I  translate, ‘ the spears on 
their shoulders pound to pieces.’

Verse 4 , note b The idea that the M aruts owe every
thing, i f  not their birth, at least their strength (sva-tavasa/q 
sva-bhanava/q sva-snta/<), to themselves is o f frequent occur
rence in these hym ns.

Verse 5 , note b T h ey are themselves compared to kings 
(i. 85, 8), and called isana, lords (i. 87, 4).

Verse 5 , note 2. Dhuni is connected with root dhvan, to 
dun or to din. Saya»a explains it by  bending or shaking, 
and Benfey, too, translates it by E r s c h u tte re r . Roth gives 
the right meaning.

Verse 6 , note b I translate sudanava^ by bounteous, or 
good givers, for, i f  we have to choose between the two 
meanings o f bounteous or endowed with liquid drops or 
dew, the former is the more appropriate in most passages.
W e might, o f course, admit two words, one meaning, pos
sessed of good water, the other, bounteous ; the former 
derived from danu, neuter, water, or rain, the other from 
danu, giving. I t  cannot be denied, for instance, that when
ever the M aruts are called sudanava/q the meaning, pos
sessed o f good rain, would be applicable: i. 40, 1 ;  44, 14  >
64, 6 ; 85, 10  ; *'• 34, 8 ; i»- 2d, 5 ; V .  52, 5 ; 53 , 6 ; 57, 55 
viii. 20, 1 8 ;  x . 78, 5 ;  i. 15 , 2 ;  23, 9 ;  39, 10. Yet, even 
in these passages, while sudanava/i in the sense o f possessed

■ G°ix
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good rain is possible throughout, that o f good giver would 
sometimes be preferable, for instance, i. 15 , 2, as compared 
with i. 15 , 3.

W hen the same word is applied to Indra, vii. 3 1 ,  2 ;
x . 23, 6 ;  to Vishrau, viii. 25, 12  ; to the Asvins, i. 1 1 2 ,  1 1 ;  
to M itra and Vanina, v. 62, 9 ; to Indra and Varuna, iv. 4 1 ,
8, the meaning o f giver o f good rain might still seem 
more natural. B u t with A gni, vi. 2, 4 ;  the Adityas, v. 67, 4 ; 
viii. 18 , 1 2 ;  19 , 3 4 ;  67, 1 6 ;  the V asus, i. 106, 1 ;  x . 66,
12  ; the Visve, x . 65, x i , such an epithet would not be 
appropriate, while sudanavaA, in the sense o f bounteous 
givers, is applicable to all. The objection that danu, giver, 
does not occur in the Veda, is o f no force, for many words 
occur at the end o f compounds only, and we shall see 
passages where sudanu must be translated by good giver.
N or would the accent o f danu, giver, be an obstacle, con
sidering that the author o f the Unadi-sutras had no Vedic 
authority to guide him in the determination o f the accent o f 
danu. Several words in nu have the accent on the first 
syllable. B ut one m ight go even a step further, and find 
a more appropriate meaning for sudanu by identifying it 
with the Zend hudanu, which means, not a good giver, 
but a good knower, w-ise. True, this root da, to know, does 
not occur in the ordinary Sanskrit, but as it exists both in 
Zend and in Greek (Satjfj.1, Saeis), it may have left this one 
trace in the Vedic word sudanu. This, however, is only a 
conjecture ; what is certain is this, that apart from the 
passages where sudanu is thus applied to various deities, in 
the sense o f bounteous or wise, it also occurs as applied to 
the sacrificer, where it can only mean giver. This is clear 
from the following passages :

i. 47, 8. ishain p?-in/canta su-knte, su-danave.
Bringing food to him who acts well and gives well.
vii. 96, 4 . yani-yanta/< mi agrava/t putri-ydntaA su-dana- 

vah , sarasvantam havamahe.
W e, being unmarried, and wishing for wives and wishing 

for sons, offering sacrifices, call now upon Sarasvat.
viii. 10 3 , 7. su-danavaA deva-yavaA.
Offering sacrifices, and longing for the gods. Cf. x. 17 2 ,

3 ;  3 ;  vi. 16 , 8.

( | f  J P '  j l y  H YM N S TO TH E M ARUTS. V f i T



A y --nV v f,
\ ( V i MAJVZ»ALA I, sfjRTA 64. 97 \ C T

4, 7. sa/z it agne astu su-bhaga/z su-danuA yaA tva 
nityena havisha yah  ukthai/z piprishati.

O A gni, let the liberal sacrifleer be happy, who wishes 
to please thee by perpetual offerings and hymns. See also 
vi. 16 , 8 ;  68, 5 ;  x. 17 2 , 2, '3.

I t  must be confessed that even the meaning of danu is 
by no means quite clear. I t  is clear enough where it means 
demon, ii. 1 1 ,  1 8 ;  12 , 1 1 ;  iv. 30, 7 ;  x. 120, 6, the seven 
demons. In  i. 32 , 9 ; iii. 30, 8, danu, demon, is applied to the 
mother of V ritra. From  this danu we have the derivative 
danava, meaning again demon. W hy the demons, con
quered by Indra, were called danu, is not clear. It may 
be in the sense of wise, or in the sense o f powerful, for this 
meaning is ascribed to danu by the author of the U«adi- 
sutras. I f  the latter meaning is authentic, and not only 
deduced ex  p o st  from the name o f Danu and Danava, it 
m ight throw light on the Celtic dana, fo r t is ,  from which 
Zeuss derives the name of the Danube.

But the sense of the neuter danu is by no means settled. 
Sometimes it means. S o m a :

x. 43 , 7. apa/i na sindhum abhi yat sam-aksharan somasa/i 
indram kulya/z iva hradam, vardhanti vipraA mahaA asya 
sadane yavarn na vrishfiA divyena danuna.

W hen the Somas run together to Indra, like water to 
the river, like channels to the lake, then the priests 
increase his greatness in the sanctuary, as rain the corn, 
by the heavenly Soma-juice.

In the next verse ^rlradanu means the sacrificcr whose 
Sonia is always alive, always ready.

In  vi. 50, 13 , however, danu papriA is- doubtful. As an 
epithet to Aparn napat, it may mean he who wishes for 
Som a, or he who grants S o m a ; but in neither case is 
there any tangible sense. Again, viii. 25, 5> M itra and 
Varuraa are called s?'ipra-danu, which may mean possessed 
o f flowing rain. And in the next verse, sam ya danvini 
yemathuA may be rendered by M itra and Varima, who 
brought together rain.

The fact that M itra-Varunau and the Asvins are called 
danunaspati does not throw much more light on the sub
ject, and the one passage where danu occurs as a feminine,
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i. 54, 7, danu A asmai upara pinvate divaA, may be trans
lated by. rain pours forth for him, below the sky, but the 
translation is by no means certain.

DanuAitra, applied to the dawn, the water of the clouds, 
and the three worlds (v. 59, 8 ;  3 1 ,  6 ;  i. 174 , 7), means 
most likely bright with dew or rain ; and danumat vasu, 
the treasure conquered by Indra from the clouds, can be 
translated by the treasure of rain. Taking all the evidence 
together, we can hardly doubt that danu existed in the 
‘sense o f liquid, rain, or So m a; yet it is equally certain that 
danu existed in the sense of giver, i f  not of gift, and that 
from this, in certain passages, at all events, sudanu must be 
derived, as a synonym of sudavan, sudaman, &c.

Verse 6, note 2. Cf. vii. 50, 4, (nadyaA) payasa pmva- 
mana/t, the rivers swelling with milk. Pinvati is here 
construed with two accusatives, the conception being that 
they fill or feed the waters, and that the waters take the 
food, viz. the rain. The construction is not to be com
pared with the Greek T p e ( p e i v  r p o c p i j v  T i v n  t o u ) v $ c  (Herod.
ii. 2), but rather with 8tSd(ricew -nva  r  1.

Cf. vi. 63, 8. dhenum na/i isham pinvatam asakram.
Y o u  filled our cow (with) constant food.
Sim ilarly duh, to milk, to extract, is construed with two 

accusatives : Para. i. 4, 5 1 - gam dogdhi pay a A, he milks the 
cow milk.

R v. ix. 10 7 , 5. duhanaA udhaA divyam madhu priyatn.
M ilking the heavenly udder (and extracting from it) the 

precious sweet, i. e. the rain.

Verse 6 , note 3. The leading about o f the clouds is 
intended, like the leading about of horses, to tame them, 
and make them obedient to the wishes o f their riders, the 
M aruts. YtyaA va /i is a strong horse, possibly a stallion ; 
but this horse is here meant to signify the cloud. Thus 
we re a d :

v . 83, 6. divah naA vrishfim  marutaA raridhvam pra 
pinvata vrishraaA asvasya dharaA.

Give us, O Maruts, the rain of heaven, pour forth the 
streams o f the stallion (the cloud).

r t >  (c t
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In  the original the simile is quite clear, and no one re
quired to be told that the atya/< vayi' was meant for the cloud.
Vagan by itself means a horse, as i. 66, 2 ;  6g, 3. vagi na 
pritaA, like a favourite horse: i. 1 16 ,  6. paidva/i vagi', the 
horse o f Pedu. B u t being derived from vaga, strength, 
vagin retained always something o f its etymological meaning, 
and was therefore easily and naturally transferred to the 
cloud, the giver o f strength, the source o f food. Even with
out the na, i.e . as if, the simile would have been understood 
in Sanskrit, while in -English it is hardly intelligible without 
a commentary. Benfcy discovers some additional idea in 
support o f the poet’ s comparison : ‘ Ich bin kein Pferde- 
kenner,’  he says, ‘ aber ich glaube bemerkt zu liaben, dass 
man Pferde, welche rasch gelaufen sind, zum Uriniren zu 
bewegen sucht. So lassen hier die M aruts die durch 
ihren Sturm  rasch fortgetriebenen W olken W asser herab 
strbmen.’

Verse 6, note *. U'tsa, well, is meant again for cloud, 
though we should hardly be justified in classing it as a name 
of cloud, because the original meaning of utsa, spring, is 
really retained, as much as that of avata, well, in i. 85, 10 —XI.
The adjectives stanayantam and akshitam seem more appli
cable to cloud, yet they may be applied also to a spring.
Y a sk a  derives utsa from ut-sar, to go forth ; nt-sad, to go 
o u t ; ut-syand, to well o u t ; or from ud, to wet. In v. 32, 2, 
the wells shut up by the seasons are identified with the 
udder o f the cloud.

Verse 7 , note h Svatavas means really having their own 
independent strength, a strength not derived from the 
support o f others. The yet which I have added in brackets 
seems to have been in the poet’ s mind, though it is not 
expressed. In  i. 87, 4, the M aruts are called sva-srit, going 
by themselves, i. e. moving freely, independently, wherever 
they list. See i. 64, 4, note *.

Verse 7 , note 2. MrigaA hastina/i, wild animals with a 
hand or a trunk, must be meant for elephants, although it 
has been doubted whether the poets o f the Veda were
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acquainted with that animal. Hastin is the received name
for elephant in the later Sanskrit, and it is hardly appli
cable to any other animal. I f  they are said to eat the 
forests, this may be understood in the sense o f crushing or 
chewing, as well as o f eating.

Verse 7 , n o te3. The chief difficulty of the last sentence 
has been pointed out in B . and R.5s Dictionary, s. v. aruwi.
Aru»i does not occur again in the whole of the Rig-veda.
I f  we take it with Sayawa as a various reading of arum, then 
the Arums could only be the ruddy cows of the dawn or of 
Indra, with whom the Maruts, in this passage, can have no 
concern. Nor would it be intelligible why they should be 
called arum in this one place only. If, as suggested by 
B. and R ., the original text had been yada arumshu, it 
would be difficult to understand how so simple a reading 
could have been corrupted.

Another difficulty is the verb ayugdhvam, which is not 
found again in the Rig-veda together with tavishi. Tavishi, 
vigour, is construed with dha, to take strength, v. 32 , 2. 
adhatthaA; v. 53, 2. dadhidhve; x . 10 2 , 8. adhatta; also with 
yas, iv. 16 , 1 4 ;  with pat, x. 1 1 3 ,  5 , &c. B ut it is not 
likely that to put vigour into the cows could be expressed 
in Sanskrit by ‘ you gain vigour in the cows.5 I f  tavishi 
must be taken in the sense which it seems always to possess, 
viz. vigour, it would be least objectionable to translate,
‘ when you joined vigour, i. e. when you assumed vigour, 
while being among the Arums.5 The Arums being the cows 
o f the dawn, arumshu might simply mean in the morning. 
Considering, however, that the Maruts are said to eat up 
forests, arum, in this place, is best taken in the sense of 
red flames, viz. o f fire or forest-fire (davagni), so that the 
sense would be, ‘ W hen you, Storms, assume vigour among 
the flames, you eat up forests, like elephants.5 Benfey :
‘ Wenn mit den rothen eure K raft ihr angeschirrt. Die 
rothen sind die Antilopen, das Vchikel der Maruts, wegen 
der Schnelligkeit derselben.5

Verse 8, note l . A s pisa does not occur again in the Rig- 
veda, anti as Sayawa, without attempting any etymological
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Xv^I^2^1u 'gum en ts, sim ply gives it as a name o f deer, it seems best 
to adopt that sense till something better can be discovered.
Supis, too, does not occur again. In  vii. 18 , 2, pis is ex
plained by gold, & c . ; vii. 57 , 3 , the M aruts are called 
visvapis.

Verse 8 , note 2. Kshapa/i can only be the accusative 
plural, used in a temporal sense. I t  is so used in the 
expression kshapa/i usraA ka, by night and by day, lit. nights 
and days (vii. 15 , 8). In  vi. 52 , 15 , we find kshapa/i usraA 
in the same sense, iv. 53 , 7. kshapabbi/i aha-bhiA, by night 
and b y  day. i. 44, 8, the loc. plur. vyush/ishu, in the 
mornings, is followed by kshapa/i, the acc. p lu i., b) night, 
and here the genitive kshapa/i would certainly be preferable, 
in the sense o f at the brightening up o f the night. The 
acc. plur. occurs again in i. i i 6 9 4, where tisra^ is usee as 
an accusative (ii. 2, 2 ;  viii. 4 1 ,  3). Kshapa/i, with the 
accent on the last, must be taken as a gen itivu s tem poralis, 
like the Germ an N ach ts  (i. 79, 6). In  viii. 19, 3 1 - kshapa/i 
vastushu means at the brightening up o f the night, 1. e. in 
the morning. Thus, in iii. 50 , 4, Indra is called kshapam 
vasta ^ranita suryasya, the lighter up o f nights, the parent 
o f the sun. I11 viii. 26, 3, ati kshapa/i, the genitive may 
be governed by ati. In  iv. 16, 19, however, the accusative 
ksliapa/i would be more natural, nor do I see how a genitive
could here be accounted for :

dyava/i na dyumnaiA abhi santa/i arya/i kshapa/i madema
saradaA /a purviA.

M ay we rejoice m any years, overcoming our enemies as 
the days overcome the nights by splendour.

The same applies to i. 70, 4 , "h e re  kshapa/i occurs with 
the accent on the last syllable, whereas we expect kshapa/i 
as nom. or acc. plural. Here B . and II. in the Sanskrit 
D ictionary, s. v. kshap, rightly, I  believe, suppose it to be a 
nom. plur. in spite o f the accent.

Ver3e 9 , note \  Rodasi, a dual, though frequently fol
lowed by ubhe (i. to, 8 ; 3 3 , 9 ; 54, a), means heaven and 
earth, excluding the antariksha or the air between the 
two. Hence, if- this is to be included, it has to be added:
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i. 73, 8. :ipapri-van rodasi antariksham . Cf. v. .85, 3 . Wew_ w _ j
m ust scan rodasi. See K uhn , Beitrage, vol. iv. p. 193 .

V erse .9 , note 3. The comparison is not quite distinct.
Amati means originally im petus, then power, e. g. v. 69, 1 :

vavridhanau amatim kshatriyasya.
Increasing the might o f the warrior.
B u t it is most frequently used o f the effulgence of the 

sun, (iii. 38, 8 ; v. 45, 2 ; 62, 5 ;  vii. 38, 1 ;  2 ;  45, 3.) See 
also v. 56, 8, where the same companion o f the M aruts is 
called Rodasi. The comparative particle na is used twice.

Verse 10 , note h See i. 38, 14 , p. 78.

Verse 1 0 , note 2. In  vrisha-khadi the meaning o f khadi 
is by no means clear. Sayarca evidently guesses, and pro
poses two meanings, weapon or food. In  several passages 
where khadi occurs, it seems to be an ornament rather than 
a w'eapon, yet i f  derived from khad, to bite, it may origin
ally have signified some kind o f weapon. Roth translates 
it by ring, and it is certain that these khadis were to be 
seen not only on the arms and shoulders, but likewise on 
the feet o f the M aruts. There is a famous weapon in India, 
the Aakra or quoit, a ring with sharp edges, which is thrown 
from a great distance with fatal effect. Bollensen (Orient • 
und Occident, vol. ii. p. 46) suggests for vnshan the meaning 
o f hole in the ear, and then translates the compound as 
having earrings in the hole o f the ear. B ut vnshan does 
not mean the hole in the lap o f the ear, nor has vrishabha 
that meaning either in the Veda or elsewhere. W ilson gives 
for vrishabha, not for vnshan, the meaning o f orifice o f the 
ear, but this is very different from the hole in the lap o f 
the ear. Benfey suggests that the khadis were made o f the 
teeth o f m id  animals, and hence their name o f biters. V n 
shan conveys the meaning o f strong, though possibly with 
the implied idea o f rain-producing, fertilising. See p. 12 1 .

Verse 11 , note h Form erly explained as ‘ zum Kam pfe 
wandelnd/ See Kuhn, Zeitschrift, vol. iv. p. 19 .

Verse 1 1 , n o te 2. W ilson : ‘ Augmenters o f rain, they
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drive, with golden wheels, the clouds asunder; as elephants 
(in a herd, break down the trees in their way). They are 
honoured with sacrifices, visitants o f the hall o f offering, 
spontaneous assailers (of their foes), subverters of what 
are stable, immovable themselves, and wearers o f shining 
weapons.’

Benfey : ’ Weghemmnissen gleich schleudern die Fluth- 
mehrer mit den goldncn Felgen das Gewolk empor, die nie 
miiden Kampfer, frei sclireitend-festesstiirzenden, die schweres 
thu’ nden, lanzenstralilenden M aruts.’

Verse 12 , note 1 . Havasa, instead o f what one should 
expect, havasa, occurs but once more in another Marut 
hymn, vi. 66, i i .

Verse 12 , note 2. Vanin does not occur again as an 
epithet o f the Maruts. I t  is explained by Sayarea as a 
possessive adjective derived from vana, water, and Benfey 
accordingly translates it by ftuthversehn. This, however, is 
not confirmed by any authoritative passages. Vanin, unless it 
means connected with the forest, a tree, in which sense it oc
curs frequently, is only applied to the worshippers or priests in 
the sense o f venerating or adoring (cf. venero, venustus, & c.):

iii. 40, 7. ablii dyumnani vaninaA indram saAantc akshita.
The inexhaustible treasures o f the w orshipper go towards 

Indra.
viii. 3, 5. indram vaninaA havumahe.
W e, the worshippers, call- Indra.
Unless it can be proved by independent evidence that 

vanin means possessed of water, we must restrict vaniu to 
its two meanings, o f which the only one here applicable, 
though weak, is adoring. The Maruts are frequently repre
sented as singers and priests, yet the epithets here applied to 
them stand much in need o f some definite explanation, as 
the poet could hardly have meant to string a number of 
vague and ill-connected epithets together. I f  one might 
conjecture, svaninam instead o f vamnam would be an im
provement. It is a scarce word, and occurs but once more 
in the Veda, iii. 26, 5, where it is used o f the Maruts, in 
the sense o f noisy, turbulent.
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Averse 1 2 , note A SasAata, which I  liave here translated 
literally by to cling, is often used in the sense o f following 
or revering (co lere) :

ii. i ,  13 . tvam  rati-sa/ra/t adhvareshu sas-Aire.
T h e gods who are fond o f  offerings cling to thee, follow 

thee, at the sacrifices.
The Som a libation is said to reach the god :
ii. 22, 1 .  sa/s enam sas/rat devaZ* devam. The gods too are 

said to cling to their w orshippers, i. e. to love and protect 
them : iii. 16 , 2 ; vii. 18 , 25. The horses are said to follow 
their drivers: vi. 36 , 3 ;  vii. 90, 3 , &c. I t  is used very  much 
like the G reek ottuCw.

V erse 1 2 , note A llayastff// m ay mean rousing the dust 
o f the earth, a very appropriate epithet o f the M aruts.
Sayaraa explains it thus, and most translators have adopted , 
his explanation. B u t as the epithets here are not sim ply 
descriptive, but laudatory, it seems preferable, in this place, 
to retain the usual m eaning o f ray as, sky. W hen Som a is 
called rayastuA, ix. 10 8 , 7, Sayama too explains it by  teyasam 

• prerakam , and ix. 48, 4 , b y  udakasya prerakam .

A erse 1 2 , note 6. R iyish in , derived from riyisha. R iy ish a 
is what remains o f the Som a-plant after it has once been 
squeezed, and what is used again for the third libation.
N ow  as the M aruts are invoked at the third libation, they 
were called riyish in , as drinking at their later libation the 
ju ice  made o f the riyisha. T h is, at least, is the opinion 
o f the Indian commentators. B u t it is much more likely 
that the M aruts were invoked at the third libation, because 
originally th ey had been called riyishin  by the \ 7edic poets, 
this riyish in  being derived from riyisha, and riyisha from ?-iy, 
to- strive, to yearn, like purislia from p ri, manisha from 
man ; (see U?«idi-sutras, p. 273.) T h is riy  is the same 
root which we have in opeyetv, to reach, opy>j, emotion, arid 

- o p y ia ,  furious transports o f worshippers. T h us the M aruts 
from being called riyish in , impetuous, came to be taken for 
drinkers o f riyisha, the ferm enting and overflowing Soma, and 
were assigned accordingly to the third libation at sacrifices.
IZiyishin, as an epithet, is not confined ti- the M aru ts ; it

(1 ( igk  ) M 04 H YM N S TO T H E M A RU TS. \ V  I
\  X. «nA<i jI<i3 y  A. /  'J



1*. ( S  ) : )  MA$&DALA I, SUKTA 64. 105 V k l
U

is given to Indra, with whom it could not have had a pm eh 
ceremonial meaning (viii. 76, 5).

Verse 13 , note l . ApriM /tya, literally to be asked for, to 
be inquired for, to be greeted and honoured. A  word of an 
apparently modern character, but occurring again in the 
Rig-veda as applied to a prince, and to the vessel containing 

the Soma.

Verse 1 3 , note 2. Pushyati might be joined with kratu 
and taken in a transitive sense, he increases his strength.
B ut pushyati is also used as an intransitive, and means he

prosp ers: y
i. 83, 3. asaw-yata/i vrate te ksheti pushyati.
W ithout let he dwells in thy service and prospers.
Roth reads asawtyattaA, against the authority o t ic

Verse 14 , note h The difficulty o f this verse arises from
the uncertainty whether the epithets dhanaspritam, ukthyam, 
and visva/rarshamm belong to sushma, strength, 01 o 0 v > 
kith and kin. Roth and Benfey connect them with toka.
Now dhanasprit is applicable to toka, yet it ue\ci occu 
joined with toka again, while it is used with mshma, 
vi. io  8. U kthya, literally to be praised with hymns, is 
not used again as an epithet of toka, though it is quite 
appropriate to any gift ot the gods. Lastly, \ a ai s iam 

* is never applied to toka, while it is an epithet used, i f  not 
exactly o f the strength, sushma, given by the gods, yet o

the fame given by them : ,
x . 93, 10. dhatam vireshu vi«v4-*arsha»i sravaA.
Give to these men world-wide glory. Cf. m. 2, 15.
The next difficulty is the exact meaning o f vi5va-*arsham, 

and such cognate words as viwa-krish/i, \i.s\a manus a.
The only intelligible meaning I can suggest for these words 
is, known to all men ; originally, belonging to, reaching o 
all m en; as we say, world-wide or European tame, meaning 
by it fame extending over the whole o f Europe, or over the 
whole world. I f  Indra, Agni, and the M aruts are called by 
these names, they mean, as far as I can judge, known, wor
shipped by all men. Benfey translates alberatandtg.
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Verse 15 , note 1. Aiti, the first element of riti-saham, 
never occurs by itself in the Rig-veda. It comes from the 
root ar, to hurt, which was mentioned before (p. 54) in 
connection with ar-van, hurting, arus, wound, and ari, 
enemy. Sam -riti occurs i. 3 2 ,6. Aiti therefore means hurt
ing, and riti-sah means one who can stand an attack. In our 
passage rayim vira-vantam riti-saham means really wealth 
consisting in men who are able to withstand all onslaughts.

The word is used in a similar sense, vi. 14 , 4 :
agniA apsam riti-saham viram dadati sat-patim, yasya 

trasanti savasaA sam-Mkshi satravaA bhiya.
Agni gives a strong son who is able to withstand all 

onslaughts, from fear of whose strength the enemies tremble 
when they see him.

In  other passages riti-sah is applied to In d ra :
viii. 45, 35. bibhaya hi tva-vataA ugrat abh i-p rab h an gin ah 

dasmat aham riti-sahaA. .
For I  stand in fear o f a powerful-man like thee, o f one 

who crushes his enemies, who is strong and withstands all 
onslaughts.

viii. 68, 1. tuvi-kurmim riti-saham  indra savishMa 
sat-pate.

Thee, O most powerfiil Indra, o f mighty strength, able 
to withstand all onslaughts.

viii. 88, 1. tarn va/t dasmam riti-saham — indram gi/t-bhiA 
navamahe.

W e call Indra the strong, the resisting, with our songs.

Verse 15 , note 2. The last sentence finishes six of the 
hymns ascribed to Nodhas. It  is more appropriate in a 
hymn addressed to single deities, such as Agni or Indra, 
than in a hymn to the Maruts. W e must supply sardha, 
in order to get a collective word in the masculine singular.

Nu, as usual, should be scanned nu.

Verse 15 , note 3. D hiya-vasu, as an epithet o f the gods, 
means rich in prayers, i. e. invoked by many worshippers.
I t  does not occur frequently. Besides the hym ns o f Nodhas, 
it only occurs independently in i. 3, 10  (Sarasvati), iii. 3, 2,
iii. 28, 1 (Agni), these hymns being all ascribed to the
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five times only. In  one passage, viii. 20, 8, gobhi/i vanaJi 
ayyate, it means arro w ; the arrow is sent forth from the 
bow-strings. The same meaning seems applicable to ix.
5 ° ,  1. va»asya /codaya pavhn. In  another passage, ix. 97, 8, 
pra vadanti varaam, they send forth their voice, is applied 
to the M aruts, as in our passage ; in iv. 24, 9, the sense 
is doubtful, hut here too va«a clearly does not mean a 
musical instrument. See iii. 30, 10.

Vvtshan.

Verse 12 , n o te '. * In  vrishan we have one o f those words 
which it is almost impossible to translate accurately. It 
occurs over and over again in the Vedic hym ns, and i f  we 
once know the various ideas which it either expresses or 
implies, we have little difficulty in understanding its import 
m a vague and general way, though we look in vain for 
corresponding .terms in any modern language. In the 
Veda, and in ancient languages generally, one and the 
same word is frequently made to do sendee for m any.
W ords retain their general meaning, though at the same 
time they are evidently used with a definite purpose. This 
is not only a peculiar phase o f language, but a peculiar 
phase o f thought, and as to us this phase has become 
strange and unreal, it is very difficult to transport ourselves 
back into it, still more to translate the pregnant terms o f 
the Vedic poets into the definite languages which we have 
to use. L e t us imagine a state o f thought and speech in 
which v irtu *  still meant manliness, though it might also be 
applied to the virtue o f a w om an ; or let us try  to speak 
and think a language which expressed the bright and the 
divine, the brilliant and the beautiful, the straight and the 
right, the bull and the hero, the shepherd and the king by 
the same terms, and we shall see how difficult it would be to 
translate such terms without losing either the key-note that 
was still sounding, or the harmonics which were set vibrating 
by it in the minds o f the poets and their listeners.

V nshan, being derived from a root vrish , sp m g ere , 
meant no doubt originally the male, whether applied to 
animals or men. In this sense vrishan occurs frequent!v
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in the Veda, either as determining the sex o f the animal 
which is mentioned, or as standing by itself and meaning 
the male. In  either case, however, it implies the idea of 
strength and eminence, which we lose whether we translate 
it by man or male.

Thus asva is horse, but vii. 69, 1 , we re a d :
a yam ratbag— vrisha-bhi* yatu asvai*.
M ay your chariot come near with powerful horses, i. e. 

with stallions.
The Haris, the horses o f Indra, are frequently called

Vfish area:
i. 177 , 1. yuktva hari (iti) vrisharea. *
H aving yoked the bay stallions.
Vrishabha, though itself originally meaning the male 

animal, had become fixed as the name o f the bull, and in 
this process it had lost so much o f its etymological import 
that the Vedic poet did not hesitate to define vrishabha itself 
by the addition o f vrisban. Thus we find : .

viii. 93, 7. sa*  vrisha vrishabha* bhuvat.
M ay he (Indra) be a strong bull.
i. 54, 2. vrisha vrisha-tva vrishabha*.
Indra lry his strength n strong bull ; but, literally, Indra

by In’s manlinesg a male bull.
K v e n  v r ish a b h a  lo ses  aga in  its  tlelin ite  m ean in g j and  as 

bull in bull-calf means simply male, or in bull-trout, large, 
so vrishabha is added to atya, horse, to convey the mean
ing o f large or pow erful:

i. 17 7 , 2. ye te vrisharea* vrishabhasa* indi'a— atya*.
Thy strong and powerful horses; literally, thy male bull- 

horses.
W hen vrishan and vrishabha are used as adjectives, 

for instance with sushma, strength, they hardly differ in 
meaning :

vi. jy , 8. a na/i bhara vrishaream sushmam indra.
B ring us (by manly strength, O Indra,
And in the next verse:
vi. 19 , 9. a te sushma* vrishabha* etu.
May thy manly strength come near.
Va/rsaga, too, which is clearly the name for bull, is 

defined by vrishan, i. 7; 8 :



^ ^ y y ia p t u r e ,  for in rapture he bestows gifts upon us. Cf.
i. 51, 2.

The horses o f Indra ai'6 called mada/ryut, i. 8 i ,  3 ; viii. 33 ,
1 8 ;  34, 9. Ordinary horses, i. 12 6 , 4.

I t  is more surprising to see this epithet applied to the 
Asvins, who are generally represented as moving about with 
exemplary steadiness. However we read:

viii. 2 2 , 16 . mana/j-^avasa vrishana mada-Ayuta.
Y e  two Asvins, quick as thought, powerful, wildly 

m ovin g; or, as Sayana proposes, liberal givers, bumblers 
o f your enemies. See also viii. 3 5 , 19.

M ost frequently m ada/yut is applied to Soma, x . 30, 9 ;
ix. 32, 1 ;  53, 4 ;  79, 2 ;  108, n  ; inhere particularly the last 
passage deserves attention, in which Soma is called mada- 
Ayutam sahasra-dharam vrishabham.

Lastly , even the wealth itself which the M aruts are asked 
to send down from heaven, most likely rain, is called, viii.
7, 13 , rayim  mada-Ziyutam puru-kshum  visva-dhayasam.

In  all these passages we must translate mada-Ayut by 
bringing delight, showering down delight.

W e have thus arrived at the conclusion that vnshanam 
mada-Ayiltftm, as used in our passage i, 85, 7, might be

meant either for Indra or for Soma. If the Asvins can be
c a lle d  v n s h a a a u  m ada-A yutU , th e sam e e x p re ss io n  w o u ld  
be even more applicable to Indra. On the other hand, 
i f  Soma is called vnsliabha/i mada-Ayut, the same Soma 
m ay legitimately be called vn sh a  mada-Ayut. Tn deciding 
whether Indra or Som a be meant, we must now have 
recourse to other hym ns, in which the relations of the 
Maruts with Vishnu, Soma, and Indra are alluded to.

I f  Indra were intended, and if  the first words meant 
‘ W hen Vishnu perceived the approach o f Indra,’  we should 
expect, not that the M aruts sat down on the sacrificial 
pile, but that they rushed to the battle. The idea that 
the M aruts come to the sacrifice, like birds, is common
enough i

viii. 20, 10. vrishanasvena marutnA vrisha-psuna rathena 
vrisha-utibhinfi, a syenSsaA na pakslnna/t vnthA nara/f havya 
nah  vitaye gata

Come ye Maruts ♦ •gather, to ent our offerings, on your
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. ^ y  strong-horsed, strong-shaped, strong-naved chariot, like 
ranged h a w k s!

B u t when the .Maruts thus come to a sacrifice it is to 
participate in it, and particularly in the Soma that is 
offered by the sacrifice!’. This Soma, it is said in other 
hym ns, was prepared by Vishnu for Indra (ii. 22, i) ,  and 
Vishnu is said to have brought the Soma for Indra (x.
1 13 ,  2). I f  we keep these and similar passages in mind, 
and consider that in the preceding verse the M aruts have 
been invited to sit down on the sacrificial pile and to rejoice 
in the sweet food, we shall see that the same train of
thought is carried on in our verse, the-only new idea being 
that the keeping or descrying o f the Soma is ascribed to 
Vishnu.

Verse 9 , note h Tvashfar, the workman of the gods, 
frequently also the fashioner and creator.

Verse 9 , note 2. Nari, the loc. sing, o f nri, but, i f  so, 
with a wrong accent, occurs only in this phrase as used 
here, and as repeated in viii. 96, 19 . nari apamsi karta sa/i 
vritra-ha. Its  meaning is not clear. I t  can hardly mean 
‘ on man,’  without some more definite application. I f  nri 
could be used as a name o f V ritra  or any other enemy, 
it would mean, to do his deeds against the man, on the 
enemy. N ri, however, is ordinarily an honorific term, 
chiefly applied to Indra, iv. 25, 4. mire naryaya nri-tam aya 
nriwam, and hence its application to V ritra  would be 
objectionable. Sayana explains it in the sense of battle. I 
believe that m£ri stands for narya, the ace. plur. neut. o f narya, 
manly, and the frequent epithet o f apas, and I have trans
lated accordingly. Indra is called narya-apas, viii. 93, 1.

Verse 10 , note \  Avata, a well, here meant for cloud, 
like utsa, i. 64, 6.

Verse 10 , note 2. Dhamantaft varcam is translated by 
Sayawa as playing on the lyre, b y  Benfey as blowing the 
flute. Such a rendering, particularly the latter, would 
be very appropriate, but there is no authority tor va«a 
meaning either lyre or flute in the* Veda. Varaa occurs
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The mother also called after the bull, these gods forsake 
thee, O so n ; then, when going to kill Vritra, Indra said,
Friend, Vishnu, step forward !

This stepping of Vishnu is emblematic of the rising, the 
culminating, and setting of the sun; and in viii. 12, 27,
Vishnu is said to perform it through the power o f Indra.
In  Ad. 20, 2, Indra is said to have killed V ritra, assisted by 
Vishnu (vishnuna sa&anaA). Vishnu is therefore invoked 
together with Indra, vi. 69, 8 ;  vii. 9 9 ; with the M aruts, 
v. 8 7 ; vii. 36, 9. In  vii. 93, 8, Indra, V ishnu, and the 
Maruts are called upon together. N ay, maruta, belonging 
to the M aruts, becomes actually an epithet o f Vishnu, 
v. 46, 2 . maruta uta vishno (iti); a id  in i. 156 , 4 , m arutasya 
vedhasa/< has been pointed out by Roth  as an appellation o f 
Vishnu. The mention o f V ishnu in our hym n is therefore 
by no means exceptional, but the whole purport o f this 
verse is nevertheless very doubtful, chiefly owing to the fact 
that several o f the words occurring in it lend themselves to 
different interpretations.

The translations o f W ilson, Benfey, and others have not 
rendered the sense which the poet intends to describe at all 
clear. W ilson says : ‘ M ay they for whom Vishnu defends 
(the sacrifice), that bestows all desires and confers delight, 
come (quickly) like birds, and sit down upon the pleasant 
and sacred grass.’  B e n fe y : c W enn Vislmu schutzt den 
rauschtriefenden tropfenden (Soma), sitzen wie Vogel sie 
au f der geliebten Streu.’  L a n g lo is : ‘  Quand Vichwou
vient prendre sa part de nos enivrantes libations, eux, 
comme des oiseaux, arrivent aussi sur l c . cousa qui leur 
est cher.’

W hence all these varieties? F irst, because avat may 
mean, he defended or protected, but likewise he descried, 
became aware. Secondly, because vrishan is one o f the 
most vague and hence most difficult words in the Veda, 
and may mean Indra, Soma, or the c lo u d : (see the note on 
Vrishan, p. 12 1 .)  Thirdly, because the adjective belonging 
to vrishan, which generally helps us to determine which 
vrishan is meant, is here itself o f doubtful import, and 
certainly applicable to Indra as well as to Soma and the 
A.s’vins, possibly even to the cloud. M ada-£yut is readily •

•
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explained by the commentators as bringing down pride, 
a meaning which the word might well have in modern 
Sanskrit, but which it clearly has not in the Veda. Even 
where the thunderbolt o f Indra is called madaAyut, and 
where the meaning of ‘ bringing down pride’  would seem 
most appropriate, we ought to translate ‘ wildly rushing 
down.’

viii. 96, 5. a y;it vayram  bahvoA indra dhatse mada- 
Ayutam ahaye hantavai um (iti).

When thou tookest the wildly rushing thunderbolt in 
thy arms in order to slay Ahi.

When applied to the gods, the meaning o f mada/cyiit 
is by no means certain. •  I t  might mean rushing about 
fiercely, reeling with delight, this delight being produced 
by the Soma, but it may also mean sending down delight, 
i. e. rain or Soma. The root Ayu is particularly applicable 
to the sending down o f ra in ; cf. Taitt. Sanh. ii. 4, 9, 2 ;
10 , 3 ; iii. 3, 4, 1 ; and Indra and his horses, to whom this 
epithet is chiefly applied, are frequently asked to send 
down rain. However, madaAyut is also applied to real 
horses (i. 126 , 4) where givers o f rain would be an inappro
priate epithet. I should therefore translate madaAyut, 
when applied to Indra, to his horses, to the Asvins, or 
to horses in general by  furiously or wildly moving about, 
as if ‘ made Ayavate,’  he moves in a state o f delight, or in a 
state o f intoxication such as was not incompatible with 
the character o f the ancient gods. Here again the difficulty 
o f rendering Vedic thought in English, or any other modern 
language, becomes apparent, for we have no poetical word 
to express a high state o f mental excitement produced by 
drinking the intoxicating juice of the Soma or other plants, 
which has not something opprobrious mixed up with it, while 
in ancient times that state o f excitement was celebrated as 
a blessing o f the gods, as not unworthy o f the gods them
selves, nay, as a state in which both the warrior and the 
poet would perform their highest achievements. The German 
Rausch  is the nearest approach to the Sanskrit mada.

viii. i ,  2 i . vi.rvesham tar u tar am mada-Ayutam made hi 
sina dadati naA.

Indra, the conqueror o f all, who rushes about in



x V ,  ^^efrig in a l meaning of redness is forgotten. N ay, it is possible 
that arusha, as applied to the same power of darkness 
which is best known by the names o f V ritra, D asyu, etc., 
may never have had the sense o f redness, but been formed 
straight from ar, to hurt, from which arvan, arus, etc.,
(see p. 54.) It  would then mean sim ply the hurter, the 
enemy, (see p. 17.)

Verse 5 , note 3. Sayaraa explains : ‘ T h ey moisten the 
whole earth like a hide/ a hide representing a small surface 
which is watered without great effort. W ilso n : ‘  They 
moisten the earth, like a hide, with water.’  L a n g lo is :
‘ Alors les gouttes d’eau, percant comme la peau de ce 
(image) bienfaisant viennent inonder la terre.’  B e n fe y :
‘ Dann stiirzen reichlich aus der rothen (Gewittervvolke) 
Tropfen, mit Fluth  wie eine H aut die Erde netzend. (Dass 
die Erde so durchnasst" wird, wie durchregnetes Leder.)’
I f  the poet had intended to compare the earth, before it 
is moistened by rain, to a hide, he might have had in his 
mind the dryness o f a tanned skin, or, as Professor Benfey 
says, o f leather. If, on the contrary, the simile refers to 
the streams of water, then Mrma-iva, like a skin, might either 
be taken in the technical acceptation o f the skin through 
w hich, at the preparation of the Soma, the streams (dharaA) 
of that beverage are squeezed and distilled, or we may take 
the word in the more general sense o f water-skin. In  that 
case the comparison, .though not very pointedly expressed, 
as it would have been by later Sanskrit poets, would still 
be complete. The streams o f the red enemy, i. e. o f 
the cloud, rush forth, and they, whether the streams 
liberated by the M aruts, or the M aruts themselves, moisten 
the earth with water, like a skin, i. e. like a skin in which 
water is kept and from which it is poured out. The cloud 
itself being called a skin by Vedic poets (i. 129, 3) makes 
the comparison still more natural

One other explanation might suggest itself, i f  the sin
gular o f Mrma should be considered objectionable on 
account o f the plural of the verb. Vedic poets speak 
o f the skin of the earth. Thus :

x. 68, 4. bhumya/i udna-iva vi tviUain bibheda.
I 2 *

* »
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. . . .
Y*™ H e (Brihaspati) having driven the cows from the cave,

cut the skin o f the earth, as it were, with water, i. e. 
saturated it with rain.

The construction, however, i f  we took Aarma in the sense 
o f surface, would be very irregular, and we should have 
to translate: They moisten the earth with water like a skin, 
i. e. skin-deep.

W e ought to scan AarmevodabhiA vi undanti bhuina,
— — \J KJ — _ _  _ _ _

for Aarmeva udabhiA vyundanti bhum'a- would give an 
unusual caesura.

Verse 6, note b W ith your arms, i. e. according to 
Say aw a, with armfuls o f gifts. Though this expression 
does not occur again so baldly,.we read i. 166, xo, o f the 
M aruts, that there are many gifts in their strong arms, 
bhuriwi bhadra naryeshu bahushu; nor does bahu, as used 
in the plural, as far as I am able to judge, ever convey 
any meaning but that o f arms. The idea that the M aruts 
are carried along by their arms as by wings, does not rest 
on Vedic authority, otherwise we might join raghupatvanaA 
with bahubhiA, come forth swiftly flying on your arms !
As it is, and with the accent on the antepenultimate, we 
must refer raghupatvanaA to saptayaA, horses.

Verse 6, note 2. The sweet food is Soma.

Verse 7 , note \  The initial ‘  a ’ of avardlianta must be 
elided, or ‘ te a ’  be pronounced as two short syllables equal 
to one long.

"Verse 7 , note 2. Vishnu, whose character in  the hymns 
o f the Veda is very different from that assumed by him in 
later periods o f Hindu religion, must here be taken as the 
friend and companion o f Indra. L ike the Maruts, he 
assisted Indra in his battle against Vritra and the conquest 
o f the clouds. W hen Indra was forsaken by all the gods, 
Vishnu came to his help.

iv. 18 , i i .  uta mata maliisham anu avenat ami (iti) tva 
^ahati putra devaA,

at, ha abravit vritram indra A hanishyfin aiikhe vishno (iti) 
vi-taram vi kramasva.
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mothers, are represented as running together after their 
husbands or children. This impetuous approach the poet 
may have wished to allude to in our passage also, hut 
though it might have been understood at once by his 
hearers, it is almost impossible to convey this implied idea 
m any other language.

Wilson translates: c The Maruts, who are going forth, 
decorate themselves like fem ales: they are gliders (through 
the air), the sons o f Rudra, and the doers o f good works, 
by which they promote the welfare of earth and heaven.
Heroes, who grind (the solid rocks), they delight in 
sacrifices.’

Verse 1 , note 2. The meaning of this phrase, which 
occurs very frequently, was originally that the storms by 
driving away the dark clouds, made the earth and the sky 
to appear larger and wider. I t  afterwards takes a more 
general sense o f increasing, strengthening, blessing.

Verse 2 , note \  Ukshita is here a participle o f vaksh or 
uksli, to grow, to w a x ; not from uksh, to sprinkle, to 
anoint, to inaugurate, as explained by Sayawa. Thus it is 
said o f the Maruts, v. 55, 3. sakam r̂ataA-—-sakam ukshita/i, 
born together, and grown up together.

Verse 2 , note 2. The same expression occurs viii. 28, 5. 
saptd (iti) acthi sriya/j dhire. See also i. 1 16 ,  17  ; ix. 68, 1 .

Verse 3 , note *. G6-matri, like go-y at a, a name o f the 
Maruts.

Verse 3 , note 2. Subhra applied to the Maruts, i. 19 , 5.

Verse 3 , note 3. Virukmata/s must be an accusative 
plural. I t  occurs i. 12 7 , 3 , as an epithet of oyas ; vi. 49, 5, 
as an epithet o f the chariot of the Asvins. In  our place, 
however, it must be taken as a substantive, signifying 
something which the Maruts wear, probably armour or 
weapons. This follows chiefly from x, 138 , 4. satrun asrmat 
virukmata, Indra tore his enemies with the bright weapon.

V O L. I .  I
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X-S.̂  In  viu. 20. i i ,  where rukma occurs as 'a  masculine plural, vi

bhrayante rukmaSaA adhi bahushu, their bright things shine 
on their arms, it seems likewise to b e ' meant for weapons ; 
according to Sayan a, for chains. In v. 55, 3 ;  x. 78, 3, the 
Maruts are called vi-rokma/;, bright like the rays o f the sun 
or the tongues o f fire.

Verse 8 , note 4. Observe the short syllable in the tenth 
syllable o f this Pada.

Verse 4 , note \  The sudden transition from the third to 
the second person is not unusual in the Vedic hymns, the 
fact being that where we in a relative sentence should use 
the same person as that o f the principal verb, the Vedic 
poets frequently use the third.

Verse 4 , note 3. Vrisha-vrata is untranslatable for reasons 
stated p. 1 2 1  seq .; it means consisting of companies o f vri- 
shan’ s in whatever sense that word be taken. Wilson in his 
translation mistakes a/cyuta for a/ryuta/t, and vrata for vrata.
He translates the former by ‘ incapable o f being overthrown/ 
the latter by 'entrusted with the duty o f sending rain/ 
both against the authority of Sayaraa. Vrisha-vrata occurs 
twice in the Rig-veda as an epithet of Soma only, ix. 62,
1 1 5 64, 1 .

Verse 5 , note \  Ra»«h, to stir up, to urge, to make g o :
v. 32 , 2. tvam utsan ritu-bhi// badbadhanan ara»;ha/t.
Thou madest the springs to run that had been shut up 

by the seasons.
viii. 19 , 6. tasya it arvantaA rawihayante asava/<.
His horses only run quick.
Axhi, which I  here prefeiaed to translate by cloud, means 

originally stone, and it is used in adriva/j, wielder of the 
thunderbolt, a common vocative addressed to Indra, in the 
sense of a stone-weapon, or the thunderbolt. I f  we could 
ascribe to it the same meaning here, we might translate,
‘ hurling the stone in battle.’  This is the meaning adopted 
by Benfey.

Verse 5 , note 2. The red enemy is the dark red cloud, 
but arusha has almost become a proper name, and its
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'  5:2 ■ • ^ - h i i g h t ;  t h e y  s t e p p e d  t o  t h e  f i r m a m e n t ,  t h e y  m a d e  
t h e m  p l a c e  w i d e .  W h e n  V i s h n u 2 d e s c r i e d  t h e  
e n r a p t u r i n g  S o m a ,  t h e  M a r u t s  s a t  d o w n  l i k e  b i r d s  
o n  t h e i r  b e l o v e d  a l t a r .

8 .  L i k e  h e r o e s  i n d e e d  t h i r s t i n g  f o r  f i g h t  t h e y  r u s h  
a b o u t ; l i k e  c o m b a t a n t s  e a g e r  f o r  g l o r y  t h e y  h a v e  
s t r u g g l e d  i n  b a t t l e s .  A l l  b e i n g s  a r e  a f r a i d  o f  t h e  
M a r u t s ;  t h e y  a r e  m e n  a w f u l  t o  b e h o l d ,  l i k e  k i n g s .

9. When the clever Tvashfar1 had turned the 
well-made, golden, thousand-edged thunderbolt, Indra 
took it to perform his manly deeds; 2 he slew Vritra, 
he forced out the stream of water.

1 0 .  B y  t h e i r  p o w e r  t h e y  p u s h e d  t h e  w e l l 1 a l o f t ,  
t h e y  c l o v e  a s u n d e r  t h e  c l o u d ,  h o w e v e r  s t r o n g .  S e n d 
i n g  f o r t h  t h e i r  v o i c e 2 t h e  b e n e f i c e n t  M a r u t s  p e r f o r m e d ,  
w h i l e  d r u n k  o f  S o m a ,  t h e i r  g l o r i o u s  d e e d s .

1 1 .  T h e y  d r o v e  t h e  c l o u d  a t h w a r t  t h i s  w a y ,  t h e y  
p o u r e d  o u t  t h e  w e l l  t o  t h e  t h i r s t y  G o t a m a .  T h e  
b r i g h t - s h i n i n g  M a r u t s  a p p r o a c h  h i m  w i t h  h e l p ,  t h e y  
w i t h  t h e i r  c l a n s  f u l f i l l e d  t h e  d e s i r e  o f  t h e  s a g e .

1 2 .  T h e  s h e l t e r s  w h i c h  y o u  h a v e  f o r  h i m  w h o  
p r a i s e s  y o u ,  g r a n t  t h e m  t h r e e f o l d  t o  t h e  m a n  w h o  
g i v e s ! E x t e n d  t h e  s a m e  t o  u s ,  O  M a r u t s ! G i v e  
u s ,  y e  h e r o e s , 1 w e a l t h  w i t h  e x c e l l e n t  o f f s p r i n g !

•)e supposed that ^ranayaA could be connected with saptayaA, 
so as to signify mares. B ut although ^ani is coupled with 
patni, i. 62, 10 , in the sense o f mother-wife, and though 
sapti is most commonly joined with some other name for 
horse, yet ^anayaA saptayaA never occurs, for the simple 
reason that it would be too elaborate and almost absurd an 
expression for vac/avaA. W e find sapti joined with va//in,
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^ j g a> 1 ;  Wrjth rathya, ii. 3 1 ,  7 ;  atyam na saptirn, iii.
22, 1 ; sapti hari, iii. 35 , 2 ; asva sapti-iva, vi. 59, 3.

W e might then suppose the thought o f the poet to have 
been this : W hat appears before us like race-horses, viz. the 
storms coursing through the sky, that is really the host of 
the M aruts. B ut then yanayaA remains unexplained, and 
it is impossible to take ^anayaA na saptayaA as two similes, 
like unto horses, like unto wives.

I  believe, therefore, that we must here take sapti in its 
original etymological sense, which would be ju-m entum , a 
yoked animal, a beast of draught, or rather a follower, a 
horse that will follow. Sapti, therefore, could never be 
a wild horse, but always a tamed horse, a horse that will 
go in harness. Cf. ix. 2 1 , 4. hita'A na saptayaA rathe, like 
horses put to the chariot; or in the singular, ix. 70, 10 . 
hitaA na saptiA, like a harnessed horse. The root is sap, 
which in the Veda means to follow, to attend on, to 
worship. B ut i f  sapti means originally animals that will 
go together, it may in our passage have retained the sense 
o f  yoke-fellow ( t r u fy y o s ) , and be intended as an adjective 
to ^ranayaA, wives. There is at least one other passage 
where this meaning would seem to be more appropriate, 
viz.

viii. 20, 23. yuyam sakhayaA saptayaA.
You (M aruts), friends and followers ! or you, friends and 

com rades!
Here it is hardly possible to assign to sapti the sense of 

horse, for the M aruts, though likened to hoi’ses, are never 
thus barely invoked as saptayaA !

I f  then we translate, ‘ Those who glance forth like wives 
and yoke-fellows,’  i. e. like wives of the same husband, the 
question still recurs how the simile holds good, and how 
the M aruts rushing forth together in all their beauty can be 
compared to wives. In answer to this we have to bear in 
mind that the idea of many wives belonging to one husband 
(sapatni) is familiar to the Vedic poet, and that their 
impetuously rushing into the arms of their husbands, and 
appearing before them in all their beauty, are frequent 
images in their poetry. W hether in the phrase patim na 
7/anayaA or yanayaA na garbham, the ^anis, the wives or



H y m n  to  t h e  M a r u t s  (t h e  S t o r m -g o d s).

1. Those who glance forth like wives and yoke
fellows,1 they are the powerful sons of Rudra on 
their way. The Maruts have made heaven and 
earth to grow,2 they, the strong and wild, delight 
in the sacrifices.

2. When grown up,1 they attained to greatness; 
the Rudras have established their abode in the sky.
W h i l e  s i n g i n g  t h e i r  s o n g  a n d  i n c r e a s i n g  t h e i r  v i g o u r ,  
t h e  s o n s  of Prism h a v e  c l o t h e d  t h e m s e l v e s  i n  b e a u t y . 2

3 . When these sons of the cow (Prism)1 adorn 
themselves with glittering ornaments, the brilliant2 
ones put bright weapons on their bodies.3 They 
hurl away every adversary;4 fatness (rain) runs 
along their paths ;—

4. When you,1 the powerful, who glitter with 
your spears, shaking even what is unshakable by 
strength ; when you, 0  Maruts, the manly hosts,3 
had yoked the spotted deer, swift as thought, to 
your chariots ;—

5 . When you had yoked the spotted deer before 
your chariots, stirring1 the cloud to the battle, then 
the streams of the red enemy2 rush forth: like a skin8 
with water they water the earth.

6. May the swift-gliding, swift-winged horses carry 
Vou hither! Come forth with your arms l1 Sit doAvn 
on the grass-pile; a wide place has been made for you.
Rejoice, O Maruts, in the sweet food.2

7. They who have their own strength, grew 1 with
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tastbu/t iiru takrire sddat, vfshwu/i yat ha avat 
vrishanam mada-tyutam vdya/i nd sidan ddhi bar- 
Ihshi priyd.

8. >Sura/i-iva It yuyudhaya/i nd r/agmaya/i srava- 
sydvat na pn'tanasu yetire, bhdyante vfsvd bhuvana 
marut-bhya/i r%ana/i-iva tveshd-sandma/i ndrah.

9. Tvashi'a ydt vdyrarn su-k7’itam hiraraydyam 
sahdsra-bhrishdm su-dpaA dvartayat, dhattd Indra/i 
ndri dpamsi kdrtave dhan vritrdm nl/t apam aube/at 
arnavdm.

10. Urdhvdm nunudre avatdm 16 6gas& dadri- 
handm tit bibhidut v i pdrvatam, dhdmanta/i va- 
7idm maruta/i su-danava/; mdde' sdmasya rdnydni 
takrire.

1 1 .  (xilimdm nunudre avatdm tdyd disa dsihtan 
utsam gdtam&ya trish?id-(/e, d gatM anti im dvasd 
titrd-bhanava/i kdmam vfprasva tarpayanta dhdma- 
bhi/i.

12. Yd vah sdrma sasamdndya sdnti _ tri-dhdtuni. 
ddsushe yatM ata ddhi, asmdbhyam tdni marutat vl 
yanta rayhn na/< dhatta vrishana/t au-vfram.

C O M M E N T A R Y .

This hym n is ascribed to Gotama. The metre is fragati, 
except in verses 5 and 12 , which are Trishhibh.

Verse 1 , note '. The phrase jranayah na saptaya// is 
obscure. A s r/ani has always the meaning o f wife, and 
sapti in the singular, dual, and plural meqns horse, it might
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x 5̂! lA 2fafnily o f Visvamitra. In  the last verse, which forms the 
burden o f the hym ns o f Nodhas, it may have been intended 
to mean, he who is rich through the hymn ju st recited, he who 
rejoices in the hymn, the god to whom it is addressed.

Nodhas, the poet, belongs, according to the Anukramam, 
to the family o f Gotama, and in the hymns which, are 
ascribed to him, i. 58—64, the Gotamas are mentioned 
several times :

i. 60, 5. tam tva vayam patim agne raymam pra samsa- 
ma/t mati-bhiA gotamasaA.

W e, the Gotamas, praise thee with hymns, Agni, the 
lord o f treasures.

i. 6 1 , 16. eva te hari-yoyana su-v?'ikti indra brahmarai 
gotamasaA akran.

T m ly  the Gotamas made holy prayers for thee, O Indra 
with brilliant h orses! See also i. 63, 9.

In  one passage Nodhas him self is called Gotama :
i. 62, 13 . sana-yate gotamaA indra navyam 

atakshat brahma hari-ydyanaya, 
su-nithaya naA savasana nodhaA—  
prataA makshu dhiya-vasuA (7agamyat.

Gotama made a new song for the old (god) with brilliant 
horses, O In d ra ! M ay Nodhas be a good leader to us, O 
powerful In d ra ! M ay he who is rich in prayers (Indra) 
come early and soon!

1 feel justified therefore in following the Anukramam and 
taking Nodhas as a proper name. I t  occurs so again in

i. 6 1 , 14 . sadyaA bhuvat viryaya nodhaA.
M ay Nodhas quickly attain to p o w er!
In  i. 12 4 , 4, nodhaA-iva may mean like Nodhas, but more 

likely it may have the more general meaning of poet.

'
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Manual a  I, S t jk t a  85.
A s h t a k a  1 , A d h y a y a  6, V a r g a  9- 1 0 .

1. Pra yd sumbhante yariayaA na sdptayaA yaman 
rudrdsya sunavaA su-ddmsasaA, rddasi (fti) In maru- 
taA Aakrire vridhd madanti vir&h vidatheshu ghrl- 
shvayaA.

2. Te ukshitasaA mahimdnam Asata divi rudrasaA 
ddlii Aakrire sddaA, drAantaA arkdm ^auayantaA 
indriyam adhi svijah dadhire prlsni-m&taraA.

8. Gd-mataraA ydt subhdyante afiyf-bhiA tanhshu 
subhrAA dadhire virdkmataA, vadhante vfsvam abhi- 
mdtlnam apa vdrtmani esharn dnu riyate ghritdm.

4

4. VI yd bhr&yante sii-makhAsaA rishrf-bhiA pra-
AyavayantaA aAyuta Ait oyasa, manaA-<jriivaA yat 
marutaA rdtheshu & vrxsha-vrdtasa/i prishatiA ayug- 
dhvam. ■»

5 . Prd, yat rdtlieshu prishatiA ayugdhvam v& ge 

adrim marutaA ramhdyantaA utd arushdsya, vi syanti 
dharAA Adrma-iva uda-bhiA vi undanti bhdma.

6. A  vah vabantu sdptayaA raglm-syadaA ragbu- 
pdtvanaA prd r/igdta Mbii-bhiA, sfdata a barin'A uru 
vaA sddaA kritdm mdddyadhvam marutaA tnddhvaA 
dndhasaA.

7 . Td avardhanta svd-tavasaA mahi-tvana a ndkam
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vrisha yutha-iva vanisagaA.
A s the strong bull scares the herds.
The same applies to varaha, which, though by itself 

meaning hoai’, is determined again by vn sh an  : 
x. 67, 7. vrisha-bhiA varahaiA.
W ith  strong boars.
In  iii. 2, i i ,  we read : 
vn sh a — nanadat na simhaA.
L ike  a roaring lion.
I f  used by itself, vnshan, at least in the liig-veda, can 

hardly be said to be the name of any special animal, though 
in later Sanskrit it m ay mean hull or horse. Thus i f  we 
read, x. 43 , 8, vn sh a  na kruddhaA, we can only translate 
like an angry male, though, no doubt, like a w ild bull, 
would seem more appropriate.

i. 186 , 5, yena napatam apam #unama manaA-yuvaA 
vrishawaA yam  vahanti.

That we m ay excite the son o f the water (Agni), whom 
the males, quick as thought, carry along.

Here the males are no doubt the horses or stallions of 
Agni. B ut, though this follows from the context, it would 
be wrong to say that vnshan  by itself means horse.

I f  used by itself, vnshan  most frequently means man, and 
chiefly in  his sexual character. Thus :

i. 140 , 6. vrisha-iva patniA abhi eti roruvat.
A gni comes roaring like a husband to his wives.
i. 17 9 , 1 .  api u?w (iti) nu patniA vrishawaA yagamyuA.
W ill the husbands now come to their wi^es ? _
ii. 16 , 8. sakrit su te sumati-bhiA— sam patmbluA na 

vrishawaA nasimahi.
M ay we for once cling firm ly to thy blessings, as hus-

' bands cling to their wives.
v. 47, 6. upa-prakshe vrishawaA modamanaA divaA patha

vadhvaA yanti akkha.
The exulting men come for the embrace on the path of 

heaven towards their wives.
In  one or two passages vnshan would seem to have a 

still more definite meaning, particularly in the formula 
suraA drnike vrishawaA *a paumsye, which occurs iv. 4 1 ,  6 ; 

x. 92, 7. See also i. i 79>
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In  all the passages which we have hitherto examined 
vrishan clearly retained its etymological meaning, though 
even then it was not always possible to translate it by 
male.

The same meaning has been retained in other languages 
in which this word can be traced. Thus, in Zend, arshan 
is used to express the sex o f animals in such expressions 
as aspahe arshno, gen. a male h orse ; varazalie arshno, gen. 
a male b o a r ; geus arshno, gen. a male o x ; but likewise in 
the sense o f man or hero, as arsha husrava, the hero 
H usrava. In  Greek we find aparjv and apptjv used in the 
same w ay to distinguish the sex o f animals, as apcreves fonrot, 
fiouv aptrevcx. In  Latin  the same word m ay be recognized 
in the proper name V a rro , and in vdro  and bdro.

W e now come to another class o f passages in which 
vrishan is clearly intended to express more than merely the 
masculine gender. In  some o f them the etymological 
meaning o f sp argere, to pour forth, seems to come out 
again, and it is well known that Indian commentators are 
very fond o f explaining vrishan b y  giver o f rain, giver o f 
good gifts, bounteous. The first o f these meanings may 
indeed be admitted in certain passages, but in others it is 
more than doubtful.

i. 1 8 1 ,  8. vrisha vam meghaA m ay be translated, your 
raining cloud.

i. 129 , 3. dasmaA hi sma vrisha«am  pinvasi tvaAam.
Thou art strong, thou fillest the rainy skin, i. e. the 

cloud.
See also iv. 22, 6 ; and possibly v. 83, 6.
It  m ay be that, when applied to Som a too, vrishan 

retained something o f its etymological meaning, that it 
meant gushing forth, poured out, though in many places 
it is impossible to render vrishan, as applied to Soma, by 
anything but strong. All we can admit is that vrishan, 
i f  translated b y  strong, means also strengthening and invi
gorating, an idea not entirely absent even in our expression, 
a strong drink.

i. 80, a. saA tva amadat vrisha madaA, somaA— sutaA.
This strong draught inspirited thee, the poured out 

Soma-juice.
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i. gi^  2. tvam vnsha vrisha-tvebhiA.
Thou, Soma, art strong by strength.
i. 17 5 , 1 . v j’isha te vnsli/ie induA v a g i sahasra-satamaA.
*For thee, the strong one, there is strong drink, powerful, 

omnipotent.
In  the ninth Mawdala, specially dedicated to the praises 

o f Soma, the inspiriting beverage of gods and men, the 
repetition o f vrishan, as applied to the juice and to the god 
who drinks it, is constant. Indo vn sh a  or vnsha indo 
are incessant invocations, and become at last perfectly 
meaningless.

There can be no doubt, in fact, that already in the 
hymns o f the Veda, vrishan had dwindled away to a mere 
epitheton ornans, and that in order to understand it cor
rectly, we must, as much as possible, forget its etymological 
colouring, and render it by hero or strong. Indra, Agni, 
the Asvins, Vishnu, the iiibhus (iv. 35, 6), all are vrishan, 
which means no longer male, but manly, strong.

In  the following passages vrishan is thus applied to 
In d ra :

i. 54, 2. yah  dhrishwuna savasa rodasi (iti) ubhe (iti) v n 
sha vrisha-tva vrishabhdA ni-rinyate.

(Praise Indra) who by his daring strength conquers both 
heaven and earth, a bull, strong in strength.

i. 100, x. saA yah  vnsha vrishwy ebhiA sam-okaA mail a A 
divaA prithivyaA h i  sam-ratf satina-satva havyaA bhareshu 

•m arutvan naA bhavatu in dr a A vtti.
He who is strong, wedded to strength, who is the king 

o f the great sky and the earth, o f mighty might, to be 
invoked in battles,— may Indra with the Maruts come to 
our h e lp !

i. 16 , 1. a tva vahantu harayaA vnshanam soma-pitaye, 
indra tva sura-AakshasaA.

M ay the bays bring thee hither, the strong one, to the 
Soma-draught, may the sunny-eyed horses (bring) thee, O 
In d ra !

iv. 1 6, 20. eva it indniya vrishabhaya vrighwe brahma 
akarma bhrigavaA na ratham.

Thus we have made a hymn for Indra, the strong bull, 
as the Bhrigus make a chariot.
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Thou, O hero, art indeed a h ero ; and not, Thou, O 
male, art indeed a m ale ; still less, Thou, O hull, art indeed 
a bull.

i. 10 1 ,  1 . avasyavaA vrishawam vagra-dakshmam marut- 
vantam sakliyaya liavamahe.

Longing for help vve call as our friend the hero who 
wields the thunderbolt, who is accompanied by the 
M aruts.

viii. 6, 14. ni sushwe indra dharnasim var/ram r/aghantha 
dasyavi, vrisha hi ugra sriravishe.

Thou, O Indra, hast struck the strong thunderbolt 
against Aush«a, the fiend ; for, terrible one, thou art called 
h e ro !

viii. 6, 40. vavridhanaA upa dyavi vrisha vayri aroravit, 
vritra-ha soma-patamaA.

Grow ing up by day, the hero with the thunderbolt has 
roared, the Vritra-killer, the great Soma-drinker.

v. 35 , 4. vrisha hi asi radhase ^/a^nishe vrishni te savaA.
Thou (Indra) art a hero, thou wast born to be bounteous; 

in thee, the hero, there is might.
It  is curious to wateh the last stage o f the meaning o f 

vrishan in the comparative and superlative varshiyas and 
varshish/Aa. In  the Veda, varshish/Aa still means excellent, 
but in later Sanskrit it is considered as the superlative o f 
vriddha, old, so that we see v/ishan, from meaning origin
ally m anly, vigorous, young, assuming in the end the 
meaning o f old. (M . M., Sanskrit Grammar, () 252.)

Y e t even thus, when vrishan means sim ply strong or 
hero, its sexual sense is not alw ays forgotten, and it breaks 
out, for instance, in such passages as,

i. 32 , 7. vrishwaA vadhriA prati-manam bubhushan puru- 
tra vritraA a^ayat vi-astaA.

V ritra, the eunuch, trying to be like unto a man (like 
unto Indra), was lying, broken to many pieces.

The next passages show vrishan as applied to A g n i:
iii. 27, 15 . vrishawam tva vayiun vrishan vrishaaaA sum 

idhimahi.
O, strong one, let us the strong ones kindle thee, the

st ro n g !
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v . i ,  i  a. avo/cama kavaye medhyaya viiAaA vandaru vri- 
shabhaya vrish/ie.

W e have spoken an adoring speech for the worshipful 
poet, for the strong hull (Agni).

Vishnu is called vrishan, i. 154 , 3 :
pra vishnave susham etu manma giri-kshite uru-gayaya 

vrishne.
M ay this hym n go forth to Vishnu, he who dwells in 

the mountain (cloud), who strides wide, the h ero !
Rudra is called vrishan :
ii. 34, 3. rudraA yat vaA marutaA rukma-vakshasaA vrisha 

ayani prisnyaA sukrc udhani.
W hen Rudra, the strong man, begat you, O M aruts with 

brilliant chests, in the bright bosom o f Prisni.
That the M aruts, the sons o f Rudra, are called vrishan, 

we have seen before, and shall see frequently again,
('• l 65i 1 ;  d- 33 , 1 3 ;  vii. 56, 2 0 ; 2 1 ;  58, 6.) The whole 
company o f the M aruts is called vrisha ganaA, the strong 
or m anly host, i. e. the host o f the M aruts, without any 
further qualification.

Here lies, indeed, the chief difficulty which is raised 
by the common use o f vrishan in the Veda, that when it 
occurs by itself, it often remains doubtful who is meant 
by it, Indra, or Soma, or the M aruts, or some other deity.
W e shall examine a few o f these passages, and first some 
where vrishan refers to In d ra :

iv. 30, 10. apa ushaA anasaA sarat sam-pislifat aha 
bibhydshi, ni yat sim sisnathat vrisha.

Ushas went away from her broken chariot, fearing lest 
the hero shoidd do her violence.

Here vrishan is clearly meant for Indra, who, as we 
learn from the preceding verse, was trying to conquer 
U shas, as Apollo did D aph n e; and it should be observed 
that the word itself, by which Indra is here designated, is 
particularly appropriate to the circumstances.

i. 10 } , 6. bliuri-karmane vrishabhaya vrishne satya .msh- 
m aya sunavama sdmam, yaA a-dritya paripanthi-iva suraA 
aya^vanaA vi-bhayun eti vedaA.

L et us pour out the Soma for the strong bull, the per
former o f many exploits, whose strength is true, the hero



! who, watching like a footpad, comes to us dividing the
wealth of the infidel.

Here it is clear again from the context that Tndra only 
can he meant.

B ut in other passages this is more doubtful:
hi. 6 1, 7. ritasya budhne ushasam ishawyan vrisha mahi 

(iti) rodasi (iti) a vivesa.
The hero in the depth of the heaven, yearning for the 

dawns, has entered the great sky and the earth.
The hero who yearns for the dawns, is generally In d ra ; 

here, however, considering that Agm  is mentioned in the 
preceding verse, it is more likely that this god, as the light 
o f the morning, may have been meant by the poet. That 
Agni, too, may be called vrishan, without any other epithet 
to show that he is meant rather than any other god, is clear 
from such passages as,

vi. 3, 7. vrisha rukshaA oshadhishu nunot.
He the wild hero shouted among the plants.
In vii. 60, 9, vrishawau, the dual, is meant for M itra and 

Varurea; in the next verse, vrishawaA, the plural, must 
mean the same gods and their companions.

That Soma is called simply vrishan, not only in the 
ninth Mawdala, but elsewhere, too, we see from such 
passages as,

iii. 43, 7. indra piba vrisha-dliutasya vrishwaA (a yam te 
sjena.fi u.vatc </abhara), vasya made Ayavayasi pra krishhA 
yasya made apa gotra vavartha.

Indra drink o f the male (the strong Soma), bruised by 
the males (the heavy stones), inspirited by whom thou 
makest the people fall down, inspirited by whom thou hast 
opened the stables.

Here Sayarca, too, sees rightly that ‘ the male bruised by 
the males ’  is the Soma-plant, which, in order to yield the 
intoxicating juice, has to be bruised by stones, which stones 
are again likened to two males. B ut unless the words, 
enclosed in brackets, had stood in the text, words which 
clearly point to Soma, I doubt whether Sayawa would 
have so readily admitted the definite meaning of vrishan 
as Soma.

i. 109, 3. ma Medma raxmin iti nadhamanaA pitnnam
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sakti/i anu-yaMAaman&A, indragm-bhyam kam vrishawa/t 
madanti ta hi adri (xti) dhisha«aya/i upa-sthe.

We pray,- let us not break the cords (which, by means of 
the sacrifices offered by each generation of our forefathers, 
unite us with the gods); we strive after the powers o. oui 
fathers. The Sonias rejoice for Indra and A g n i; here are 
the two stones in the lap of the vessel.

First, as to the construction, the fact that participles aie 
thus used as finite verbs, and particularly when the subject 
changes in the next sentence, is proved by other passages, 
such as ii. I I ,  4. The sense is that the new generation 
does not break the sacrificial succession, but offers Soma, 
like their fathers. The Soma-plants are ready, and, when 
pressed by two stones, their juice flows into the Soina- 
vessel. There may be a double entendre in dhishawayaA 
upa-sthe, which Sanskrit scholars will easily perceive.

When vrishan is thus used by itself, we must be chiefly 
guided by the adjectives or other indications before we deter
mine on the most plausible translation. Thus we read.

i. 55, 4. sa/i it vane namasyu-bhjA vairasyate Mru (/anesliu 
pra-bmvaxa/i indriyam, v?'isha ManduA bhavati haryataA 
vnsha kshemeraa dhenam magha-va yat invati.

In the first verse the subject is clearly In d ra : 1 He alone 
is praised by worshippers in the forest, he who shows torth 
among men his fair power.’  But who is meant to be the 
subject of the next verse ? Even Sftyaraa is doubtful. He 
translates first: ‘ The bounteous excites the man who
wishes to sacrifice; when the sacrificer, the rich, by the 
protection of Indra, stirs up his voice.’  But he allows 
an optional translation for the last sentences: ‘ when the 
powerful male, Indra, by his enduring mind reaches the
praise offered by the sacrificer.’ , „

According to these suggestions, Wilson translated : lie
(Indra) is the granter of their wishes (to those who solicit 
him ); he is the encourager of those who desire to worship 
(him), when the wealthy offerer of oblations, enjoying bis
protection, recites his praise.’

B enfey: ‘ The bull becomes friendly, the bull becomes 
desirable, when the sacrificer kindly advances praise.’

Langlois : ‘ When the noble Maghavan receives the
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homage o f our hym ns, his heart is flattered, and he 
responds to the wishes o f his servant by his gifts.’

A s far as I know, the adjective AAandu does not-occur 
again, and can therefore give us no hint. B ut haryata, 
which is applied to vnshan in our verse, is the standing- 
epithet o f Soma. It means delicious, and occurs very 
frequently in the ninth Maw.f/ala. I t  is likewise applied 
to Agni, Pushan, the H aris, the thunderbolt, but wherever 
it occurs our first thought is o f Soma. Thus, without 
quoting from the Soma-Maw Alla, we read, x. 96, 1 ,  harya- 
tam madam, the delicious draught, i. e. Soma.

x. 96, 9. pitva madasya haryatasya andhasaA, means 
having drunk o f the draught o f the delicious Soma.

viii. 72, 18. padam haryatasya ni-dhanyam, means the 
place where the delicious Soma resides. «

iii. 44, 1. haryataA soma A.
Delicious Soma.
ii. 2 i ,  1 .  bhara mdraya somam yayataya haryatam.
B rin g  delicious Soma for the holy Indra.
i. 130 , 2. madaya haryataya te tuviA-tamaya dhayase.
That thou mayest drink the delicious and most powerful 

draught, i. e. the Soma.
If, then, we know that vnshan by itself is used in the 

sense o f Soma, haryata vnshan can hardly be anything 
else, and we may therefore translate the second line of 
i. 55 , 4, ‘ the strong Soma is pleasing, the strong Soma is 
delicious, when the sacrificer safely brings the cow.’

T h at Indra was thirsting for Soma had been said in the 
second verse, and he is again called the Soma-drinker in the 
seventh verse. The bringing o f the cow alludes to the often 
mentioned mixture with milk, which the Soma undergoes 
before it is offered.

That the M aruts are called vnshan, without further ex
planations, will appear from the following passages : 

i. 85, 12 . rayjm  naA dhatta vrishawaA su-viram.
G ive us wealth, ye heroes, consisting o f good offspring, 
viii. 96, 14. ishyami vaA vrishawaA yudhyata ayau.
1 wish for you, heroes (M aruts), fight in the race !
Ixr all the passages which we have hitherto examined, 

vnshan was always applied to living beings, whether

•
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"  animals, men, or gods. B ut as, in Greek, apptjv means 
at last simply strong, and is applied, for instance, to 
the crash o f the sea, ktuttos upurjv ttovtov, so in the 
Veda vrishan is applied to the roaring of the storms and 
similar objects.

v. 87, 5. svanaA vrisha.
Your powerful sound (O Maruts).
x. 47, 1. ^agribhma te dakshinam indra hastam vasu- 

yavaA vasu-pate vasunam, vidma hi tva gd-patim sura gdnam 
asmabhyam Aitram vrishanam rayim daA.

W e have taken thy right hand, O Indra, wishing for trea
sures, treasurer o f treasures, for we know thee, O hero, to be 
the lord o f cattle; give us bright and strong wealth.

Should Aitra here refer to treasures, and vrishan to 
cattle ?

x. 89, 9. ni amitreshu vadham indra tumram vrishan 
vrishanam arusham .sisihi.

W het, O hero, the heavy strong red weapon, against the 
enemies.

The long a in vrishanam is certainly startling, but it 
occurs once more, ix. 34, 3, where there can be 110 doubt 
that it is the accusative o f vrishan. Professor Roth takes 
vrishan here in the sense o f bull (s. v. tumra), but he does 
not translate the whole passage.

iii. 29, 9. kriwdta dhumam vrishanam sakhayaA.
Make a mighty smoke, O friends!
Strength itself is called vrishan, i f  I am right in trans

lating the phrase vrishanam sushrnam by manly strength.
It  occurs,

tv. 24, 7. tasmin dacthat vrishanam sushrnam indraA.
M ay Indra give to him manly strength.
vi. 19 , 8. a naA bhara vrishanam sushrnam indra.
Bring to us, O Indra, manly strength.
vii. 24, 4. asme (iti) dadhat vrishanam sushrnam indra.
Giving to us, O Indra, manly strength.
See also vi. 19 , 9, sushmaA vrishabhaA, used in the same 

sense.
This constant play on the word vrishan, which we have 

observed in the passages hitherto examined, and which 
give by no means a full idea o f the real frequency o f its
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occurrence in the Veda, has evidently had its influence on 
the Vedic /tishis, who occasionally seem to delight in the 
most silly and unmeaning repetitions of this word, and 
its compounds and derivatives. Here no language can 
supply any adequate translation; for though we may 
translate words which express thoughts, it is useless to 
attempt to render mere idle play with words. I shall 
give a few instances:

i, 17 7 , 3 . a tish/Aa ratham vrishawam vrisha te suta/i 
soma h pari-sikta madhuni, yuktva vrisha-bhyam vnshabha 
kshitinam hari-bhyam yahi pra-vata upa madrik.

Mount the strong car, the strong Soma is poured out for 
thee, sweets are sprinkled round; come down towards us, thou 
bull o f men, with the strong bays, having yoked them.

B ut this is nothing yet compared to other passages, when 
the poet cannot get enough o f vrishan and vnshabha.

ii. 16 , 6. vrisha te vagrraA uta te vrisha ratha/j vrishawa 
hari (iti) vrishabham ayudha, vrishraa/i madasya vnshabha 
tvam isishe indra somasya vrishabhasya tripwuhi.

T h y thunderbolt is strong, and thy car is strong, strong 
are the bays, the weapons veto.powerful, thou, bull, art lord of 
the strong  draught, Indra rejoice in the p o w e rfu l Soma!

v. 36, 5. vrisha tva vrishawam vardhatu dyau/i vrisha v n 
sha-bhyam vahase hari-bhyam, silt nah  vrisha vrisha-rathaA 
su-sipra vrisha-krato (iti) vrisha vayrin bhare dha/i.

M ay the strong  sky increase thee, the stro n g ; a strong 
one thou art, earned by two strong b a y s ; do thou who art 
strong, with a strong car, O thou o f strong might, strong 
holder o f the thunderbolt, keep us in battle !

v. 40, 2—3. vrisha grava vrisha madaA vrisha. soma/i ay am 
suta/i, vnshan indra vrisha-bhi/t vritrahan-tama, vrisha tva 
vrishawam huve.

The stone is strong, the draught is strong, this Soma 
that has been poured out is strong, O thou strong Indra, 
who killest Vritra with the strong ones (the Maruts), I, 
the strong, call thee, the strong.

viii. 13 , 3 1 —33. vrisha ayam indra te rathaA uto (iti) te 
vrishawa hari (iti), vrisha tvam sata-krato (iti) vrisha liava/t. 
vrisha grava vrisha mada/i vrisha somaA ayam suta/i, vrisha 
y a g n ih  yam invasi vrisha hava/i. vrisha tva vrishaaam
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huve vagrin /citrabhi/t utl-bhiA, vavantha hi prati-stutim 
vrisha hava/i.

This thy car is strong, O Indra, and thy bays are strong; 
thou art strong, O omnipotent, our call is strong. The 
stone is strong, the draught is strong, the Soma is strong, 
which is here poured o u t ; the sacrifice which thou orderest, 
is strong, our call is strong. I, the strong, call thee, the 
strong, thou holder o f the thunderbolt, with manifold 
b lessings; for thou hast desired our praise; our call is 
strong.

There are other passages of the same kind, but they are 
too tedious to be here repeated. The commentator, through
out, gives to each vrishan its fidl meaning either of 
showering down or bounteous, or male or b u l l ; but a word 
which can thus be used at random has clearly lost its 
definite power, and cannot call forth any definite ideas in 
the mind of the listener. It  cannot be denied that here 
and there the original meaning of vrishan would be appro
priate even where the poet is only poui'ing out a stream ot 
majestic sound, but we are not called upon to impart sense 
to what are verba et prceterqnam nihil. W hen we read, 
i. 12 2 , 3 , vata/i apam vrish aft-van, we are justified, no 
doubt, in translating, ‘ the wind who pours forth w ater; ’ 
and x. 93, 5, apam vrisha»-vasu (iti) suryamasa, means ‘ Sun 
and Moon, givers o f water.’ B ut even in passages where 
vrishan is followed by the verb vrish, it is curious to observe 
that vrish is not necessarily used in the sense o f raining or 
pouring forth, but rather in the sense o f drinking.

vi. 68, 1 1 .  indravaruraa madhumat-tamasya vrishraaA so- 
masya vrishawa *  a vrislietham.

* The dual vrishanau occurs only when the next word begins with a vowel.
Before an initial a, &, i, tho au is always changed into ftv in the Sauhita 
(i. 108, 7—1-2; 116 , 2 1 ;  1 17,  19 ; I53> 2 ! r S7j 5 i J 58> 1 i l8o> 7> vii- 
Before u the preceding au becomes ft in the Hanhita, but the Pada gives au, 
in order to Bhow that no Sandhi can take place between the two vowels 
(vii. 60, 9 ; x. 66, 7). Before consonants tho dual always ends in  &, both in 
the Sanhifct and Pada. But there are a few passages where the final & occurs 
before initial vowels, ami where the two vowels are allowed to form one 
syllable. In four passages this happens before an initial it (i. 108, 3 ;  vi. 68, 
i i ;  i. 177, 1 ;  ii. 16, 5). Once, and once only, it happens before u, in V111. 
a j, ia.
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In d ia  and Varuraa, you strong ones, may you drink of 

the sweetest strong Soma.
That a-vrish means to drink or to eat, was known to 

Sayawa and to the author of the Satapatha-brahmarca, who 
paraphrases a vrishayadhvam hy asnita, eat.

The same phrase occurs i. 108, 3.
i. 104, 9. uru-vya&aA gidhaxe a vrishasva.
Thou of vast extent, drink (the Soma) in thy stomach.
The same phrase occurs x. 96, 13 .
viii. 6 1, 3. a vrishasva— sutasya indra andhasa/i.
Drink, fndra, of the Soma that is poured out.
In  conclusion, a few passages may be pointed out in 

which vrfshan seems to be the proper name of a pious 
worshipper:

i. 36, 10 . yam tva devasa/i manave dadhu/< iha yagrish^Aam 
havya-vahana, yam karava/i medhya-atithiA dhana-spntam 
yam vnsha yam upa-stutaA.

Thee, O Agni, whom the gods placed here for man, the 
most worthy o f worship, O carrier of oblations, thee whom 
Karava, thee whom Medhyatithi placed, as the giver of 
wealth, thee whom Vrishan placed and Upastuta.

Here the commentator takes Vrishan as Indra, but this 
would break the symmetry o f the sentence. That Upa- 
stuta* is here to be taken as a proper name, as Upastuta, 
the son of Vrish/ihavya, is clear from verse 17 :

agnfA pra avat mitra uta medhya-atithim agnih sata upa- 
stutam.

Agni protected also the two friends, Medhyatithi and 
Upastuta, in battle.

The fact is that whenever upastuta has the accent on the 
last syllable, it is intended as a proper name, while, i f  used 
as a participle, in the sense o f praised, it has the accent on 
the first.

viii. 5 , 25. yatha ftit karavam avatam priya-medham upa- 
stutam.

A s you have protected Ka/tva, Privamedha, Upastuta.
Cf. i. 1 1 2 ,  15 .

viii. 10 3, 8. pra ma?nliish</jaya gayata— upastutasaA ag- 
naye.

Sing, O Upastutas, to the worthiest, to A g n i!
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x. 1 1 5 ,  9. iti tva agne vrish/i-havyasya putra/i upa- 
stutasa/i rishaya/t avoZan.

B y these names, O Agni, did the sons of Vrish/ihavya, 
the Upastutas, the iiish is, speak to you.

Vrishan occurs once more as a proper name in vi. 16 ,
14  and 1 5 :

tarn um (iti) tva dadhyah rishi/i putra/i idhe atharvawa/i, 
vritra-hdnam puram-dai’am.

tam u»i (iti) tva patliya/i vrisha sam idhe dasyuhan- 
tamam, dhanam-iyayam ra?*e-ra?ie.

Thee, O Agni, did DadhyaZ kindle, the iiish i, the son of 
Atharvan, thee the killer of Vritra, the destroyer of towns.

Thee, O Agni, did Vrishan Pathya kindle, thee the best 
killer o f enemies, the conqueror o f wealth in every battle.

Here the context can leave no doubt that DadhyaZ as 
well as Vrishan were both intended as proper names. Y et as 
early as the composition of the Satapatha-brahmana, this 
was entirely misunderstood. DadhyaZ, the son o f Atharvan, 
is explained as speech, Vrishan Pathya as mind (Sat. B r. 
vi. 3, 3 , 4). On this Mahidhara, in his remarks on Vay.
Sanli. xi. 34, improves still further. For though he allows 
his personality to DadhyaZ, the son o f Atharvan, he says 
that Pathya comes from pathin, path, and means he who 
moves on the right path ; or it comes from pathas, which 
means sky, and is here used in the sense of the sky of the 
heart. He then takes vrishan as mind, and translates the 
mind of the heart. Such is the history o f the rise and fall 
o f the Indian m ind!
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MAiVmALA I ,  StjKT'A 86.

A s h  t a k a . I ,  A  d h y a y a  6, V a r g a  1 1 - 1 2 .

1. Mamta/i ydsya hi kshdye patha cliva/i vi-maha- 
sah, siih su-gopatama/i g&mh.

2. Ya^naiA va yar/na-vahasaA viprasya vd matinam, 
mdruta/i srinutd hdvam.

3. Uta va ydsya vaplna/i dim vipram dtakshata, 
saA gdnta g6-mati vrag6.

4. Asyd virasya barhishi sutdA sdmaA divishrfshu, 
uktham mddaA ha sasyate.

5. Asya sroshantu a bhuvaA * visvaA ydA AarshawtA 
abhi, shram Ait sasrushiA ishaA.

6. PurvibhiA hi dad;isi rnd sardt-bhiA mar uta A 
vaydm, dvaA-bhiA /carshawinam.

7. Su-bhdga/i sdA pra-yayyavaA mdrutaA astu 
mdrtyaA, ydsya prdydmsi pdi’shatha.

8. $asamandsya va naraA svddasya satya-savasaA, 
vidd kdmasya venataA.

9. Yuydm tdt satya-savasaA aviA karta mahi-tvan£, 
vidhyata vi-dyuta rdkshaA.

10. Gflhata guhyam tdmaA vi y&ta visvam atriwam, 
gj6tih  karta ydt usmdsi.

* S-bhtivaA •
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H y m n  to  t h e  M a r u t s  (t i-i e  S t o r m -g o d s).

1 .  0  M a r u t s ,  t h a t  m a n  i n  w h o s e  d w e l l i n g  y o u  d r i n k  
( t h e  S o m a ) ,  y e  m i g h t y  ( s o n s )  o f  h e a v e n ,  h e  i n d e e d  l i a s  
t h e  b e s t  g u a r d i a n s . 1

2 .  Y o u  w h o  a r e  p r o p i t i a t e d 1  e i t h e r  b y  s a c r i f i c e s  
n r  f r o m  t h e  p r a y e r s  o f  t h e  s a g e ,  h e a r  t h e  c a l l ,  0  
M a r u t s !

3 .  A y e ,  t h e  s t r o n g  m a n  t o  w h o m  y o u  h a v e  g r a n t e d  
a  s a g e ,  h e  w i l l  l i v e  i n  a  s t a b l e  r i c h  i n  c a t t l e . 1

4 .  O n  t h e  a l t a r  o f  t h a t  s t r o n g  m a n  S o m a  i s  p o u r e d  
o u t  i n  d a i l y  s a c r i f i c e s ;  p r a i s e  a n d  j o y  a r e  s u n g .

5 .  T o  h i m  l e t  t h e  s t r o n g  1 M a r u t s  l i s t e n ,  t o  h i m  
w h o  s u r p a s s e s  a l l  m e n ,  a s  t h e  f l o w i n g  r a i n - c l o u d s 2 
p a s s  o v e r  t h e  s u n .

6 .  F o r  w e ,  O  M a r u t s ,  h a v e  s a c r i f i c e d  i n  m a n y  a  
h a r v e s t ,  t h r o u g h  t h e  m e r c i e s 1 o f  t h e  s w i f t  g o d s  ( t h e  
s t o r m - g o d s ) .

7 .  M a y  t h a t  m o r t a l  b e  b l e s s e d ,  O  w o r s h i p f u l  
M a r u t s ,  w h o s e  o f f e r i n g s  y o u  c a n y  o f f . 1

8 .  Y o u  t a k e  n o t i c e  e i t h e r  o f  t h e  s w re a t  o f  h i m  w h o  
p r a i s e s  y o u ,  y e  m e n  o f  t r u e  s t r e n g t h ,  o r  o f  t h e  d e s i r e  
o f  t h e  s u p p l i a n t . 1

9 .  O  y e  o f  t r u e  s t r e n g t h ,  m a k e  t h i s  m a n i f e s t  b y  
y o u r  g r e a t n e s s ! s t r i k e  t h e  f i e n d 1 w i t h  y o u r  t h u n d e r 
b o l t !

1 0 .  H i d e  t h e  h i d e o u s  d a r k n e s s ,  d e s t r o y 1 e v e r y  
t u s k y 2 s p i r i t .  C r e a t e  t h e  l i g h t  w h i c h  w e  l o n g  
f o r !
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C O M M E N T A R Y .

This hymn is ascribed to Gotama. The metre is Gayatri 
throughout.

Verse 1 , note \  Vimahas occurs only once more as an 
epithet o f the M aruts, v. 87, 4. Being an adjective derived 
from mahas, strength, it means very strong. The strong 
ones o f heaven is an expression analogous to i. 64, 2. divaA 
rishvasaA ukshawaA; i. 64, 4. divah nara/«.

Verse 2 , note l. The construction o f this verse is not 
clear. Ya^na-vahas has two meanings in the Veda. It is 
applied to the priest who canies or performs the sacrifice:

iii. 8, 3 , and 24, 1. var/raA dha/« yayiia-vahase.
Grant splendour to the sacrificer !
B ut it is also used o f the gods who accept the sacrifice, 

and in that case it means hardly more than worshipped or 
propitiated; i. 15 , n  (A svinau); iv. 47, 4 (Indra and 
V a y u ) ; viii. 12 , 20 (Indra). In  our verse it is used in 
the latter sense, and it is properly construed with the in
strumental yaynai/e The difficulty is the gen. plur. mati- 
nam, instead o f matfbhiA. The sense, however, seems to 
allow of hut one construction, and we may suppose that the 
genitive depends on the ya^na in ya^navahas, ‘ accepting 
the worship o f the prayers o f the priest/ Benfey refers 
ya^fia\h to the preceding verse, and joins havam to viprasya 
matinam : * Durch Opfer— Opferfordrer ihr !— oder ihr hurt 
— M aruts— den R u f  der Lieder die der Priester schuf/

The Sanliita text lengthens the last syllable o f sriwuta, as 
suggested by the metre.

Verse 3 , note 1 . The genitive yasya va^inaA depends on 
vipra. Anu-taksh, like anu-grah, anu-^rna, seems to convey 
the meaning o f doing in behalf or for the benefit o f a person.
GantS. might also be translated in a hostile sense, he will 
go into, he will conquer many a stable full o f cows. »

Verse 5 , note ’ . I  have altered a bhuvaA into abhuva/t,

/ v a v \
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for I do not think that bhuvaA, the second pers. sing., 
even if  it were bhuvat, the third pers., could be joined with 
the relative pronoun yah  in the second pada. The phrase 
visvaA yah  AarshamA abhi occurs more than once, and is 
never preceded by the verb bhuvaA or bhuvat. AbhuvaA, 
on the contrary, is applied to the M aruts, i. 64, 6, vida- 
theshu abhuvaA ; and as there can be no doubt who are 
the deities invoked, abhuvaA, the strong ones, is as appro
priate an epithet as vhnahas in the first verse.

Verse 5 , note 2. SasrushiA ishaA, as connected with sura, 
the sun, can only be meant for the flowing waters, the 
rain-clouds, the givers o f ish or vigour. They are called 
divyaA ishaA :

viii. 5, 3 1 . uta naA divyaA ishaA uta sindhun varshathaA.
You rain down on us the heavenly waters and the rivers.
W ilson translates: ‘ M ay the Maruts, victorious over all 

men, hear (the praises) o f this (their w orshipper); and may 
(abundant) food be obtained by him who praises them.’

B e n fe y : ‘ Ihn, der ob alle Menschen ragt, sollen horen 
die Labungen, und nahn, die irgend Weisen nahn.’

L a n g lo is : ‘  Que les Marouts ecoutent favorablement la 
p rie re ; qu’ ils acceptent aussi les offrandes de ce (mortel) que 
sa position eleve au-dessus de tous les autres, et mcme 
jusqu ’ au soleil.’

.S'roshantu does not occur a g a in ; but we find aroshan, 
i. 68, 5 ;  $roshamarca, iii. 8, 1 0 ;  vii. 5 1 ,  1 ;  vii. 7, 6.

Verse G, note The expression avobhiA, with the help, 
the blessings, the mercies, is generally used with reference 
to divine assistance; (i. 1 1 7 ,  1 9 ;  16 7 , 3 ; 185 , 1 0 ; 1 1 ;
iv. 3 3 , 7 ; 4 1 ,  6 ; v. 74, 6 ; vi. 47, 13; vii. 3 0 , 1 ;  35, 1 ,  &c.)
I t  seems best therefore to take Aarshawi as a name or 
epithet o f the Maruts, although, after the invocation o f the 
M aruts by name, this repetition is somewhat unusual. One 
might translate, ‘ with the help o f our men, o f our active 
and busy companions,’ for Aarslmm is used in that sense 
also. O nly avobhiA would not bo in its right place then.

Verse 7 , note '. Par, with ati, means to carry over,
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(l. 97, 8; 99, i ;  174, 9 ; 111. 15, 3 ;  20, 4 ;  i v . 39, 1 ;  v. 25,
9 ; 73, 8 ; vii. 40, 4 ; 97, 4 ; viii. 26, 5 ; 67, 2, & c .) ; with 
apa, to remove, (i. 129, 5 ) ; with niA, to throw down. Hence, 
i f  used by itself, unless it means to overrun, as frequently, 
it can only have the general sense o f carrying, taking, 
accepting, or accomplishing.

Verse 8, note ’ . Vida as second pers. plur. perf. is 
frequent, generally with the final ‘ a ’  long in the Sanhita, 
i. 156 , 3 ; v. 4 1 , 13  ; 55, 2.

Verse 9 , note Observe the long penultimate in rakshaA, 
instead o f the usual short syllable. Cf. i. 12 , 5, and see 
Kuhn, Beitrage, vol. iii. p. 456.

Verse 10 , note \  See note to i. 39, 3 , note l.

Verse 10 , note 2. Atrfn, which stands for attrin, is one 
of the many names assigned to the powers of darkness and 
mischief. I t  is derived from atra, which means tooth or jaw , 
and therefore meant originally an ogre with large teeth or 
jawrs, a devourer. Besides atra, we also find in the Veda 
atra, with the accent on the first syllable, and meaning what 
serves for eating, or food:

x. 79, 2. a tram asmai pat-bhi/i sam bharanti.
They bring together food for him (Agni) with their feet.
W ith the accent on the last syllable, atra in one passage 

means an eater or an ogre, like atrin :
v. 32 , 8. apadam atram— mridhra-vaAam.
Indra killed the footless ogre, the babbler.
I t  means tooth or jaw  :
i. 129 , 8. svayam sa rishayadhyai ya  naA upa-ishe atraiA.
M ay she herself go to destruction who attacks us with 

her teeth.
I t  is probably from atra in the sense o f tooth (cf. o S o v ra  =  

eSovres) that atrin is derived, meaning ogre or a devouring 
devil. In the later Sanskrit, too, the Asuras are represented 
as having large tusks, Mahabh. v. 3572 , damsh/riwo bhi- 
mavegas ka..

Thus we read i 2 1 , 5 , that Indra and Agni destroy the 
Rakshas, and the poet continues :
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apra^aA santu atriwaA.
M ay the ogres he without o ffsp rin g !
ix . 86, 48. yahi visvan rakshasaA indo (iti)' atnraaA.
K ill, 0  Som a, all the tusky Rakshas. Cf. ix. 104 , 6 ;

io5, 6.
vi. 5 1 ,  14 . ^ahi ni atrinam pareim.
K ill, O Som a, the tu sky Pam.
i. 94, 9. vadhaiA duA-samsan apa duA-dhy&A ,yahi 

dure va ye anti va ke Ait atriwaA.
Strike w ith thy blows, O A gni, the evil-spoken, evil- 

minded (spirits), the ogres, those who are far or who aie 

near.
See also i. 36, 1 4 ;  2 0 ; vi. 16 , 28 ; vii. 10 4 , 1 ;  5  » v^ - 

12, 1 ;  19, 1 5 ;  x - 36 > 4 5 ” 8, i .  •

• »

(*. i JE ) fj M A N D & L A  I , SUKTA 86- 14VS I



1’  V I I  J 1̂ 2 ■ HYMNS to THE MARUTS. I
y > ^ y y  k J M

Ma .AT.DALA I, SC'KTA 87.
A sh ta k a  I, A d h yAy a  6, V a rg a  13 .

1. Pra-tvakskasa/j pra-tavasa/i vi-rapsfna/i anana- 
ta/i avitlmra/i riyishfnaA, grushia-tamfe/i nrf-ta- 
masa/i angrl-bhih vf &napre ke hit u sr^ -iva  strl- 
blii/i.

2. Upa-hvareslm yat a/ddhvam yayfm v&ya/t-iva 
marpta/t kdna 7cit patha, s&dtanti kdsaA upa vah 
rdtheshu a gkritdm ukskata mddhu-varaam iir- 
k fite .

3. Pra esMm a^mesku vithair^-iva rebate bhumi/i 
yfeeshu. yat ha ynnr/dte subhc, le krhaya/i dhiina- 
yah bkr%at-?’ish<aya/i svaydm mnhi-tvam panayanta 
dhdtayaA.

4. S ih  hi sva-sn t prfshat-asvaA yuvA, gan&h 

ay# isana/i tdvishlbhiA a-vrita/i, d,si satya/t rma- 
yava dnedya/i asyfth dhiydA pra-avit# dtlia vrishil 

ga milk

5. Pitu/i pratnasya </dnrnana vadamasi sdmasya 
</ihv# pra r/igati Mkshasd, ydt 1m ftidram sdmi 
HkvXmih f e t a  (it ft n f e f e  ya(/fdyani dadhire.

6. 6'riyaHO kdm bMmi-blii/t s f e  mimiksliire te 
rasmf-blii/i td rfkva-bhiA an-k baddy a A td v fe -
mantaA ishmfnaA dbkiravaA vidrd priydsya m#ruta-
sya dMmnaA.
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Hymn to the Maruts (the Storm-gods).

1. The active, the strong, the singers, the never 
flincliing, the immovable, the wild, the most beloved 
and most manly, they have shown themselves with 
their glittering ornaments, a few only,1 like the 
heavens with the stars.

2 . When you see your way through the clefts, you 
are like birds, O Maruts, on whatever road it be.1 
Ihe clouds drop (rain) on your chariots everywhere;
Pour out the honey-like fat (the rain) for him who 
praises you.

3. A t their ravings the earth shakes, as if broken,1 
when on the (heavenly) paths they harness (their 
deer) for victory.3 They the sportive, the roaring, 
with bright spears, the shakers (of the clouds) have 
themselves praised their greatness.

4. That youthful company (of the Maruts), with 
their spotted horses,1 moves by itself; hence2 it 
exercises lordship, and is invested with powers.
1 hou art true, thou searchest out sin,3 thou art 

without blemish. Therefore thou, the strong host, 
thou wilt cherish this prayer.

5 . We speak after the kind of our old father, our 
tongue goes forth at the sight1 of the Som a: when 
the shouting Maruts had joined Indra in the work,2 
then only they received sacrificial honour’s ;—

C. For their glory1 these well-equipped Maruts 
obtained splendours, they obtained3 rays, and men to 
prais@*them; nay, these well-armed, nimble, and fear
less beings found the beloved home of the Maruts.8
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C O M M E N T A R Y .

This hymn is ascribed to Gotama. The metre is Gagati 
. throughout.

Verse 1 , note 1. K e  Ait refers to the Maruts, who are 
represented as gradually rising or ju st showing themselves, 
as yet only few in number, like the first stars in the sky.
K e  Ait, some, is opposed to serve, all. The same expres
sion occurs again, v. 52 , 12 , where the M aruts are compared 
to a few thieves. B . and R . translate usraA iva stn-bhiA 
by ‘ like cows marked with stars on their foreheads/ Such 
cows no doubt exist, but they can hardly be said to become 
visible by these frontal stars, as the Maruts by their orna
ments. W e must take usraA here in the same sense as 
dyavaA; ii. 34, 2, it is said that the M aruts were perceived 
dyavaA na stri-hhiA, like the heavens with the stars.

i. 166, 1 1 .  dure-dmaA ye divyaA-iva stri-bhiA.
W ho are visible far away, like the heavens (or heavenly 

beings) by the stars.
And the same is said o f Agni, ii. 2, 5. dyauA na stn-bhiA 

Aitayat rodasi (iti) anu. StribhiA occurs i. 68, 5 ;  iv. 7, 3 ; 
vi. 49, 3 ;  12 . It always means stars, and the meaning 
o f rays (strahl) rests, as yet, on etymological authority 
only. The evening sky would, no doubt, be more appro
priate than usraA, which applies chiefly to the dawn. B ut 
in the Indian mind, the two dawns, i. e. the dawn and the 
gloaming, are so closely united and identified, that their 
names, too, are frequently interchangeable.

Verse 2 , note K I translate yayi not by a goer, a 
traveller, i. e. the cloud, (this is the explanation proposed 
by Sayawa, and adopted by Professor Benfey,) but by path. 
Etym olo gica lly  yayi may mean either. B ut in parallel pas- 

yayi is clearly replaced by yifma. Thus :
viii. 7, 2. yat— yarnam subhraA aAidhvam.
When you, bright M aruts, have seen your way.
See also viii. 7, 4. yat yamam yanti vayu-bhiA.
W hen (hey (the Maruts) go on their path with the winds.

(if w3f ’ (c i :
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52<  • viii. 7, 14 . adhi-ivayat girl?; am yamam subhraA aAidhvam.
When you, bright Maruts, had seen your, way, as it were, 

along the mountains.
The same phrase occurs, even without yama or yayi, in 
v. 55, 7. na parvataA na nadyaA varanta vaA yatra 

aAidhvam marutaA gaAAAata it u tat.
Not mountains, not rivers, keep you b ack ; where you 

have seen (your way), there you go.
Though yayi does not occur frequently in the Rig-yeda, 

the meaning of path seems throughout more applicable than 
that o f traveller.

v. 87, 5. tveshaA yayiA.
Your path, O Maruts, is brilliant, 
v. 73, 7. ugraA vam kakuhaA yayiA.
Fearful is your pass on high.
i. 5 1 ,  1 1 .  ugraA yayim niA apaA srdtasa asrir/at.
The fearful Indra sent the waters forth on their way 

streaming.
x. 92, 5. pra— yayina yanti sindhavaA.
The waters go forth on their path.

Verse 3 , note \  Cf. i. 37, 8, page 5 1 . There is no 
authority for Sayawa’ s explanation o f vithura-iva, the earth 
trembles like a widow. Vithura occurs several times in 
the Rig-veda, but never in the sense o f widow. Thus : 

i. 168, 6. yat Ayavayatha vithura-iva sam-hitam.
• When you, Maruts, shake what is compact, like brittle 

things.
i. 18 6, 2 ;  vi. 25, 3 ;  46, 6 ;  viii. 96, 2 ;  x. 77, 4 (vi- 

thuryati). The Maruts themselves are called vithura in 
verse 1. As to a r̂ma and yama, see i. 37, 8, page 62.

Verse 3 , note 2. /S'ubh is one o f those words to which it 
is very difficult always to assign a definite special meaning.
Being derived from subh, to shine, the commentator has 
no difficulty in explaining it by splendour, beauty; some
times by' water. B ut although subli means originally 
splendour, and is used in that sense in many passages, 
yet there are others where so vague a meaning seems very 
inappropriate. In our verse Sayaaa proposes two trans-
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lations, either, ‘ W hen the M aruts harness the clouds/ or,
‘  W hen the M aruts harness their chariots, for the bright 
rain-water.’  Now the idea that the M aruts harness their 
chariots in order to make the clouds yield their rain, can 
hardly be expressed by the simple word subhe, i. e. for 
brightness’  sake. As the M aruts are frequently praised for 
their glittering ornaments, their splendour might be intended 
in this passage as it certainly is in others. Thus :

i. 85, 3 . yat subhayante an^i-bhiA tanushu subhraA 
dadhire virukmataA.

W hen the Maruts adorn themselves with glittering 
ornaments, the brilliant ones put bright weapons on their 
bodies.

vii. 56, 6. subha sdbhishtAaA, sriya sam-mislaA, oyaA-bhiA 
ugraA.

The most brilliant by their brilliancy, united with 
splendour, terrible by strength.

In  i. 64, 4, I have translated vakshaA-su rukman adhi 
yetire subtle by ‘ they fix  gold (chains) on their chests for 
beauty.’  And the same meaning is applicable to i. “ 7» 5, 
subhe rukmam na darsatam ni-khatam, and other passages :
iv. 5 1 ,  6 ; vi. 63, 6.

B ut in our verse and others which we shall examine, beauty 
and brilliancy would be very weak renderings for subhe.
1 W hen they harnessed their chariots or their deer for the sake 
o f beauty,’ means nothing, or, at least, very little. I take, 
therefore, subhe in this and similar phrases in the sense o f 
triumph or glory or victory. ‘ W hen they harness their chariots 
for to conquer,’  implies brilliancy, glory, victory, but it con
veys at the same time a tangible meaning. L e t us now see 
whether the same meaning is appropriate in other passages : 

i. 33, 1 1 .  ^ayatam-iva tanyatuA marutam eti dhrishrau-ya 
yat subham yathana naraA.

The thundering voice o f the M aruts comes fiercely, like 
that o f conquerors, when you go to conquer, O men !

Sayawa : ‘ W hen you go to the brilliant place o f sacrifice.’  
W ilson : ‘ W hen you accept the auspicious (offering).’
B e n fe y : ‘ W enn ihr euren Sclnnuek nehmt.’

v. 57, 2. yathana subham, you go to conquer. Cf. v. 55 , 1. 
Sayawa : ‘ F or the sake o f water, or, in a chariot.’
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''''''■ — • 52> 8. sardhaA marutam ut sa»isa— uta sma te subhe 
nara/< pra syandraA yu//ata tmana.

I raise the host o f the M aruts, and they, the men, the 
quickly moving, will harness by themselves (the chariots) 
tor conquest.

Sayarea : ‘ For the sake o f water.’  Cf. x . 10 5 , 3.
' •  57j ?>■ subhe yat ugraA prishatiA ayugdhvam.
^ \^ en ^ °U l̂ave harnessed the deer for conquest.
Sayawa : ‘ For the sake o f water.’

„ v - 63) .5- ratham yufiyate marutaA subhe su-kham suraA 
nfi— gb-ish/ishu.

The Maruts harness the chariot meet for conquest, like 
a hero in battles.

Sayawa : ‘ For the sake o f water.’
1. 88, 2. subhe kam yanti— asvaiA.
1 he Maruts go on their horses towards conquest.
S ayan a : ‘ In  order to brighten the worshipper, or, for 

the sake o f water.’  *

*• [ 3- s;™  yat mithaA paspridhanS'saA agmata .subhe 
makhaA amitaA ^rayavaA rawe.

^  hen striving with eacli other they came together, for 
the sake of glory, the brisk (Maruts), immeasurable (in 
strength), panting for victory in the fight, 

buyaraa : ‘ For the sake o f brilliant wealth.’
vii. 82, 5. marut-bhiA ugraA «ubham anyaA iyate.
1 he other, the fearful (Indra), goes with the Maruts to glory.
Sayawa : ‘ He takes brilliant decoration.’  
iii. 26, 4. subhe— prishatiA ayukshata.
They liad harnessed the deer for victory.
Sayaw a: ‘ They had harnessed in the water the deer 

together (with the fires).’
'• *67, 6. a asthapayanta yuvatuu yuvanaA subhe ni- 

mwlam.

I he M aruts, tlie youths, placed the maid (lightning 
on their chariot), their companion for victory, (subhe 
nimi.slam).

S&yana: ‘ For the sake o f water, or, on the brilliant 
chariot.’  Cf. i. 12 7 , 6 ; 16 5 , 1 .

vi. 6 2 ,  4. subham pnksham  isham % a m  vahanta.
The Asvins bringing glory, wealth, drink, and food.

L 2
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viii. 26, 13 . subhe Aakrate, you bring him to glory.
Subham -yavan is an epithet o f the Maruts, i. 89, 7 ;  

v. 6 1 , 13 . Cf. subhra-yavana, viii. 26, 19  (Asvinau).
Aubham-ya, o f the wind, iv. 3, 6.
iS'ubham-yu, o f the rays of the dawn, x. 78, 7.

Verse 4 , note \  Sayawa : ‘ W ith spotted deer for their 
horses.’  See i. 37, 2, note *, page 59.

Verse 4,  note 2. A ya  is a word o f very rare occurrence 
in the Rig-veda. I t  is the instrum, sing, o f the feminine 
pronominal base a or 1, and as a pronoun followed by a 
noun it is frequently to be met w ith ; v. 45, IX. aya dhiya,
&c. B ut in our verse it is irregular in form as not entering 
into Sandhi with isana/e This irregularity, however, which 
might have led us to suppose an original aya/t, indefatigable, 
corresponding with the following asi, is vouched for by the 
Pada text, in such matters a better authority than the San- 
hita text, and certainly in this case fully borne out by the 
Pratisakhya, i. 16 3 , 10 . W e must therefore take aya as 
an adverb, in the sense o f thus or hence. In  some passages 
where aya seems thus to be used as an adverb, it would be 
better to supply a noun from the preceding verse. Thus in
11. 6, 2, aya refers to samidliam in ii. 6, 1 .  In  vi. 17 , 15 , a 
similar noun, samidha or gira, should be supplied. B ut 
there are other passages where, unless we suppose that the 
verse was meant to illustrate a ceremonial act, such as the 
placing o f a samidh, and that aya pointed to it, we must 
take it as a simple adverb, like the Greek tco : R v. iii.
12 , 2 ;  ix. 53 , 2 ;  106, 14 . In  x. 1 16 ,  9, the Pada reads 
aya/t-iva, not aya, as given by R o th ; in vi. 66, 4, aya nu, 
the accent is likewise on the first.

Verse 4 , note 3. J?ina-yavan is well explained by B . and 
It. as going after debt, searching out sin. Selyawa, though 
he explains riwa-yavan by removing sin, derives it neverthe
less correctly from rlna  and yd, anti not from yu. The 
same formation is found in subham-yavan, & c . ; and as 
there is r in a-ya besides riwa-yavan, so we find subham-ya 
besides subham-yavan.
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Verse 5 , note . The Soma-juice inspires the poet with 
eloquence.

Verse 5 , note 2. Sami occurs again in ii. 3 1 ,  6 ;  iii. 55,
3 j viii. 45, 2 7 ; x. 40, 1 .  In  our passage it must be taken 
as a locative o f sam, meaning work, but with special refer
ence to the to il o f the battle-field. It  is used in the same 
sense in

viii. 45, 27. vi ana£ turvawe sami.
He (Indra) was able to overcome in battle, lit. he reached 

to, or he arrived at the overcoming or the victory in battle.
But, like other words which have the general meaning of 

working or toiling, sam is likewise used in the sense o f 
sacrifice. This meaning seems more applicable in 

x. 40, x. vastoA-vastoA vahamanam dhiya sami.
T our chariot, O Asvins, which through prayer comes 

every morning to the sacrifice.
ii. 3 1 ,  6. apam nap at asu-hema dhiya sami.
Apam  napat (Agni) who through prayer comes quickly 

to the sacrifice.
In  these two passages one feels inclined, with a slight 

alteration o f the accent, to read dhiya-sami as one word.
D hiy a-sam would mean the sacrificer who is engaged in 
p ra yer; cf. dhiya-yur, v. 43, 15 . Thus we read: 

vi. 2, 4. yah te su-danave dhiya marta/i sasamate.
The mortal who toils for thee, the liberal god, with 

prayer.
There is no necessity, however, for such a change, and 

the authority o f the M SS. is certainly against it.
In iii. 55 , 3, sami is an ace. plur. n eu t.: 
sami akk/m didye puryyara.
I glance back at the former sacrifices. See B . R . s .v . di.
From  the same root we have the feminine sami, meaning 

work, sacrificial work, but, as far as we can see, not simply 
sacrifice. Thus the JRibhus and others are said to have 
acquired immortality by their work or works, sami or 
samibhiA, i. 20, a ;  n o ,  4 ;  iii. 60, 3 ;  iv. 33 , 4. Cf. iv.
22, 8 ;  17 , 1 8 ;  v. 42, 1 0 ;  77, 4 ;  vi. 52 , x ; viii. 75, 1 4 ;
ix. 74, 7 ;  x . 28, 12 . In  vi. 3, 2, we read :

11/6 yajmebhiA caserne samibhiA,
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I have sacrificed with sacrifices, I have worked with 
pious works.

Here the verb .vain must be taken in the sense of 
working, or performing ceremonial worship, while in other 
places (iii. 29, 1 6 ;  v. 2, 7) it takes the more special sense 
o f singing songs of praise. The Greek k u /i - v w ,  to work, to 
labour, to tire (Sanskrit samyati), the Greek ko/m ^ij and 
KO/j.l'y, to labour for or take care of a person, and possibly 
even the Greek Kw/jiof, a song or a festival (not a village 
song), may all find their explanation in the Sanskrit-' root 
sam.

The idea that the Maruts did not originally enjoy divine 
honours will occur again and again : cf. i. 6, 4 ;  72, 3.
A  similar expression is used of the iiibhus, i. 20, 8, &c. 
Yayniya, properly ‘ worthy of sacrifice/ has the meaning 
o f divine or sacred. The Greek clyios has been compared 
with yayya, sacrificio colendus, not a Vedic word.

Verse 6, note \  Srija .se  kam seems to be the same as the 
more frequent sriye kam. Sriyase only occurs twice more, 
v. 59, 3. The chief irregularity consists in the absence of 
Guraa, which is provided for by Pawini’ s kasen (iii. 4, 9). 
Similar infinitives, i f  they may so be called, are bhiyase, 
v. 29, 4 ;  vridhase, v. 64, 5 ; dhravase, vii. 70, 1 ;  tuyase,
iv. 23, 7 ;  rinyase, viii. 4, 1 7 ;  vri% ase, viiii 76, 1 ;  ri/case,
vii. 6 1, 6. In vi. 39, 5, riiase may be a dat. sing, o f the 
masculine, to the praiser.

Verse 6, note '. Mimikshire from myaksh, to be united 
with. Rasmi, rays, after bhanu, splendour, may seem 
weak, but it is impossible to assign to rasnri any other 
meaning, such as reins, or strings o f a musical instru
ment. In  v. 79, 8, rasmi is used in juxta-position with 
aril.

Verse 6, note 3. The bearing o f this concluding verse is 
not quite clear, unless we take it as a continuation o f the 
preceding verse. It was there said that the Maruts (the 
rikvawa/s) obtained their sacrificial honours, after having 
joined Indra in his work. Having thus obtained a place



' y  ̂ ,
"■  - in the sacrifice, they may be said to have won at the same 

time splendour and worshippers to sing their praises, and 
to have established themselves in what became afterwards 
known as their own abode, their own place among the gods 
who are invoked at the sacrifice.

The metre requires that we should read dhamana^.
Benfey translates: * Gedeitdn zu spenden woll’ n die schon- 

geschmiicketen mit Lichtern, Strahlen mit Lobsangern 
regenen; die briillenden, furchtlosen stiirmischen, sie sind 
bekannt als Glieder des geliebten Marutstamms.’

W ilso n : ‘ Combining with the solar rays, they have 
willingly poured down (rain) for the welfare (of mankind), 
and, hymned by the priests, have been pleased partakers 
o f the (sacrificial food). Addressed with praises, moving 
swiftly, and exempt from fear, they have become possessed 
o f a station agreeable and suitable to the Maruts.5
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Majyd a la  I , Su k t a  88.

A s h  t a k a  I ,  A d h y a y a  6 , V a r g a  1 4 .

1 .  A  vidyiinmat-bbMb maruta/i su-arkai/i ratliebhi/i 
ydta rishtimd-t-bhiA * dsva-parnai/g a vdxsliishVaya 
nah isha vdyah nil paptata su-md-yaA.

2. T6 aruwdbhiA vd-ram (t pisdngaiA subhe kam 
yanti rathatflA-bhiA d-svaih, rukmdA nd, AitrdA f  svd,- 
dhiti-van pavya rdthasya yahghananta bMma.

3. >S'riye kam vaA ddhi tantfshu va'siA m edM J 
vdna nd- krinavante urdhva, yushmd-bhyam kam 
marutaA su-yataA tuvi - dy umn#saA dhanayante 
d-drim.

4. Aliani grfdhraA pd,ri & yah & aguA inutm dklyam 
varMrydm ka devi'm, brd-bma krmvdntaA gbtam&saA 
arkalA drdhvam nunudre utsa-dhim plbadhyai.

5 . Etd-t tyd-t nd, yoyanam a/ceti sasva/i ha yd-t 
marutaA gdtamaA yah, pjlsyan luranya-Aakr&n ayaA- 
damghfr&n vi-dMvataA var^hdn.

6. E sM  syat yah marutaA anu-bhartrf prd-ti sto- 
bhati vagkdtaA nd, v&ni, Jlstobhayat vritM  dsdrn dnu 
svadMm gdbhastyoA.

* rishii-mantaA.? t  k itr& h  esh&m? t  medhSfo

if 1 )1', (fiT
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H y m n  to  t h e  M a r u t s  (t h e  S t o r m -g o d s).

1. Come hither, Marais, on your chariots charged 
with lightning, resounding with beautiful songs,1 
stored with spears, and winged with horses! F ly 3 
to us like birds, with your best food,3 you mighty 
ones!

2. They come gloriously on their red, or, it may 
be, on their tawny horses which hasten their chariots.
He who holds the axe1 is brilliant like gold;— 
with the felly3 of the chariot they have struck the , 
earth.

3. On your bodies there are daggers for beauty; 
may they stir up our minds1 as they stir up the forests.
For your sake, 0  well-born Maruts, you who are- 
full of vigour, they (the priests) have shaken2 the 
stone (for distilling Soma).

4. Days went round you and came back,1 0  hawks, 
back to this prayer, and to this sacred rite ; the 
Gotamas making prayer with songs, have pushed up 
the lid of the well (the cloud) for to drink.

5 . No such hymn1 was ever known as tliis which 
Gotama sounded for you, 0  Maruts, when he saw you 
on golden wheels, wild boars2 rushing about with 
iron tusks.

6 .  T h i s  r e f r e s h i n g  d r a u g h t  o f  S o m a  r u s h e s  t o w a r d s  
y o u ,  l i k e  t h e  v o i c e  o f  a  s u p p l i a n t : i t  r u s h e s  f r e e l y
from our hands as these libations are wont to do. ^
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C O M M E N T A R Y .

This hymn is ascribed to Gotama, the son o f Rahugana.
The metre varies. Yerses i  and 6 are put down as 
Prastara-pankti, i. e. as 1 3 + 1 2  +  8 +  8. B y  merely count
ing the syllables, and dissolving semivowels, it is ju st 
possible to get twenty-four syllables in the first line of 

, verses 1 and 6. The old metricians must have scanned
verse 1 :

a vidyunmat-bhiA maruta/i su-arkai/tv _ _ — — W>_ — S' — —
rathebhiA yata~nsh£imat-bhi/i asva-par«ai/*.

Ao-ain verse 6 1 eslia sya vah maruta/i anu-bhartri 
prati stobhati vaghataA na vara.

B ut the general character o f these lines shows that they 
were intended for hendecasyllabics, each ending in a 
bacchius, though even then they are not free from irregu
larities. The first verse would scan :

a vidyunmnt-bhiA maruta/i su-arkai/i 
rathebhi/i ylta'"S*ish/imat-(bhiA) asva-parnaiA.

And verse 6 : esha sya va/t marutaA~anu-bha.rtri 
prati stobhati vaghataA na vawi.

Our only difficulty would be the termination bliiA of rishfi- 
mat-bhiA. I cannot adopt Professor K uhn’ s suggestion to 
drop the Visarga o f bhiA and change i into y  (Beitriige, 
vol. iv. p. 198), for this would be a license without any 
parallel. It  is different with saA, originally sa, or with 
feminines in iA, where parallel forms in i are  ̂ intelli

gible. The simplest correction would be to read rathebhiA 
y4ta'~nsh/i-mantaA'~asva-parwaiA. One might urge in sup
port of this reading that in all other passages where rishrimat 
occurs, it refers to the Maruts themselves, and never to then- 
chariots. Y e t the difficulty remains, how could so simple 
a reading have been replaced by a more difficult one ?

In the two Gayatri padas which follow I feel equally 
reluctant to alter. 1  therefore scan

l  varshish<Aay& naA Tsha vayuA na paptata su-mfiyAA, 
taking the dactyl o f paptata as representing a spondee, and

(t( ft )f) (fil
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admitting the exceptional bacchius instead of the amphimacer 
at the end o f the line.

The last line o f verse 6 should be scanned:
astobhayat vntha~asam  anu svadham gabliastyoA.

There are two other verses in this hymn where the metre 
is difficult. In  the last pada o f verse 5 we have seven 
syllables instead o f eleven. Again, I say, it would be most 
easy to insert one of the many tetrasyllabic epithets of the 
M aruts. B u t this would have been equally easy for the 
collectors of the Veda. ‘ Now the authors o f the Anukra- 
mams distinctly state that this fifth verse is viradrupa, i. e. 
that one o f its padas consists of eight syllables. How 
they would have made eight syllables out o f vi-dhavataA 
varahun does not appear, but at all events they knew that 
last pada to be imperfect. The rhythm does not suffer by 

this omission, as long as we scan vi-dhavataA varahun.
L a stly , there is the third pada of the second verse, 

rukinaA na Aitra/t svadhiti-van. It  would not be possible
to get eleven syllables oat of this, unless we admitted vyuha
not only in svadhitivan or svadhiti-van, but also in AitruA.
Nothing would be easier than to insert esham after AitraA, 
but the question occurs again, how could esham be lost, \ 
or why, i f  by some accident it had been lost, was not so 
obvious a correction made by /Shunaka and K atyayana ?

Verse 1 , note '. A lluding to the music o f the Maruts, 
and not to the splendour o f the lightning which is men
tioned before. See W olf, Beitrage zur Deutschen Mvtho- 
logie, vol. ii. p. 13 7 . ‘ Das Ross und den W agen des 
Gottes begleitet rnunterer Hornerschall, entweder stosst er 
selbst ins Horn, oder sein Gefolge. Oft vernimmt. man auch 
eine liebliche Musilc, der keine au f Erden gleieh kommt 
(Mullenhof, 582). Das wird' das Pfeifen und Heulen des 
Sturmes sein, nur in idealisirter-Art.5 Ibid. p. 158 .

Verse 1 , note a. Vurshish/Aa, which is generally ex
plained as the superlative o f vriddliu, old, (Pax. vi. 4, t^7 >) 
has in most passages o f the ltig-vedn the more general 
meaning o f strong or excellent: vi. 47, 9. isham a vakshi 
isharn varshishi/tam; iii. 13 , 7 (vasu); iii. 26, 8 (ratuu);
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ill. 16 ,  3 (rai); iv. 3 1 ,  1 5 ;  vm . 46, 24 (srava/*); iv. 22, 9 
(nrimraa); v. 67, 1 (kshatra); vi. 45, 3 1  (murdhan). In  
some passages, however, it m ay be taken in the sense of 
oldest (i. 37, 6 ;  v. 7, 1) , though by no means necessarily. 
VarshishM a is derived in reality from vrishan, in the sense 
o f strong, excellent. See note to i. 85, 12 , page 126 .

Verse 1 , note 3. Paptata, the second person plural o f the 
L e t  o f the reduplicated base o f pat. I t  is curiously like 
the Greek iriirreT e, but it has the meaning o f flying rather 
than fallin g : see Curtins, Grundziige, p. 190. Two other 
forms formed on the same principle occur in the R ig-veda, 
papta/i and paptan :

ii. 3 1 ,  1 . pra yat vaya/i na paptan.
That they m ay fly to us like birds.
vi. 63, 6. pra vam vayuiZt—-anu paptan.
M ay your birds fly after you.
x. 95, 15 . pururava/t ma mritha/j ma pra papta/n
Pururavas, do not die, do not fly a w a y !

Verse 2 , note h Though svadhiti-van does not occur 
again, it can only mean he who holds the axe, or, it may 
be the sword or the thunderbolt, the latter particularly, i f  
Indra is here intended. Svadhiti signifies a x e :

iii. 2, 10 . sva-dhitim na tegase.
Th ey adorned A gni like an axe to shine or to cut.
The svadhiti is used by the butcher, i. 16 2 , 9 ; x8; 20 ; 

and by the wood-cutter or carpenter, iii. 8, 6 ;  1 1 ;  x . 89, 
7, & c. In  v. 32 , 10 , a devx svadhiti/i is mentioned, possibly 
the lightning, the companion o f Indra and the M aruts.

Verse 2 , note 2. The felly o f the chariot o f the M aruts 
is frequently mentioned. I t  was considered not only as 
an essential part o f their chariot, but likewise as useful for 
crushing the enemy :

v. 52 , 9. uta pavya rathanam ad rim bhindanti oyasa.
T h ey cut the mountain (cloud) with the felly o f their 

chariot.
i. 16 6 , 10 . pavishu kshura/i adhi.
On their fellies are sharp edges.

/ / / ^ \ \ \
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v. 3 1, 5, fellies are mentioned without horses ancr-' 
chariot, which were turned by Indra against the Dasyus,
(i. 64, 1 1 . )  I  doubt, how ever, w hether in  In d ia  or else
w here the fellies or the w heels o f chariots w ere ever used 
as w eapons o f  a ttack , as detached from  the c h a r io t ; (see 
M . M ., O n P av irav a , in  B e itrage  zu r vergleiclienden S p rach - 
forsehun g, vol. iii. p . 447 .) I f  we translate the figurative 
lan guage o f  the Y e d ic  poets into m atter-of-fact term s, th e  
fellies o f  the chariots o f  the M aruts m ay be rendered b y  
th u n d erb o lts ; y e t  b y  the poets o f the Veda, as by  the ancient 
people o f G erm an y, th und er w as re a lly  supposed to be 
the noise o f  the chariot o f  a  god , and it w as b ut a con
tinuation o f  the sam e b e lie f th at the sh arp  w h eels o f  that 
ch ariot w ere supposed to cu t and crush  the c lo u d s ; (see 
M . M ., loc. cit. p . 444.)

Verse 3 , note \  That the vasts are small weapons, knives 
or daggers, we saw before, p. 59. Sayawa here explains vast 
by a weapon commonly called ara, or an awl. In x. 101, 10, 
vasts are mentioned, made of stone, asman-mayt.

The difficulty begins with the second half. Medha, as 
here written in the Pada text, could only be a plural of a 
neuter medham, but such a neuter does nowhere exist in 
the Veda. We only find the masculine medha, sacrifice, 
which is out of the question here, on account of its accent. 
Hence the passage iii. 58, 2, urdhva'A bhavanti pitara-iva 
medhaA, is of no assistance, unless ive alter the accent. 
The feminine medha means will, thought, prayer: i. 18, 6; 
“ • 34, 7 5 iv. 33, 10; v. 27, 4 ;  42; 13 ; vii. 104, 6; viii. 
6, 10 ; 52, 9 ; ix. 9, 9 ; 26, 3 ;  32, 6 ; 65, 16 ; 107, 25 ; 
x. 91, 8. The construction does not allow us to take 
medha as a Vedic instrumental instead of medhaya, nor 
does such a form occur anywhere else in the liig-veda. 
Nothing remains, I  believe, than to have recourse to con
jecture, and the addition of a single Visarga in the Pada 
would remove all difficulty. In the next line, if tuvi-dyum- 
nasaA be the subject, it would signify the priests. This, 
however, is again without any warrant from the liig-veda, 
where tuvi-dyumna is always used as an epithet of gods.
I therefore take it as referring to the Maruts, as an

M A A A A L A  I ,  SU K T A  8 8 .



A V ^ 5 v /  ’ , _
adjective in the nominative, following the vocatives maruta/i
su-7/ata/i. The conception that the' M aruts stir up the
forests is not o f unfrequent occurrence in the R ig -ved a :
cf. i. 1 7 1,  3 : v; 59, 6. That urdhva is used o f the mind,
in the sense o f roused, may be seen in i. 1 1 9 ,  2 ;  134 , 1 ;
144 , I ; vii. 64, 4. The idea in the poet’ s mind seems to
have been that the thunderbolts o f the M aruts rouse up
men to prayer as they stir the tops of the forest trees.

Verse 3 , note 2. On dhan in the sense o f to agitate, 
see B . and R . s. v.

Verse 4 , note x. The first question is, which is the 
subject, ahani or gridhra/i ?  I f  gridhra/i were the subject, 
then we should have to translate it by the eager poets, 
and take ahani in the sense of visva aliani. The sense 
then might b e : ‘ D ay by day did the eager poets sing 
around you this prayer.’  There would be several objec
tions, however, to this rendering. F irst, gridhra/i never 
occurs again as signifying poets or priests. One pas
sage only could be quoted in support, ix . 97, ,57= kavaya/i 
na gridhra/i (not gridhra/i), like greedy poets. B ut even 
here, i f  this translation is right, the adjective is explained 
by kavi, and does not stand by itself. Secondly, ahani 
by itself is never used adverbially in the sense ot day after 
day. The only similar passage that might be quoted is 
iii. 34, 10 , and that is very doubtful. To take ahani as a 
totally different word, viz. as a +  hani, without ceasing, 
without wearying, would be too bold in the present state 
o f Vedic interpretation. I f  then we take ahani as the 
subject, gridhra/i would have to be taken as a vocative, 
and intended for the M aruts. Now, it is perfectly tiue, 
that by itself gridhra, hawk, does not occur again as a 
name o f the M aruts, but syena, hawk, and particularly a 
strong hawk (ix. 96, 6), is not only a common simile applied 
to the M aruts, but is actually used as one o f their nam es:

vii. 56, 3 . abhi sva-pfibhi/i mithaA vapanta vata-svanasaA 
syenaA aspridhran.

Th ey plucked each other with their beaks (?), the hawks, 
rushing like the wind, strove together.

|( g  J 1158  HYMNS TO THE MARUTS., I C j l
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X ^ ^ V A g u A  might be the aorist of gai, to sing, or of ga, A
go :
i. 174, 8. Sana ta te indra navyaA a agu/i.
New poets, O Indra, sang these thy old deeds, 
m. 56, a. gavaA a aguA.
The com's approached.
I f  then the sense of the first line is, ‘ Days went and 

came back to you,’ the next question is whether M'e are 
to extend the construction to the next -words, imam dhiyam 
varkaryam Aa devim, or whether these words are to be 
joined to kriw.vantaA, like brahma. The meaning of 
varkarya is, of course, unknown. Say ana’s interpretation 
as ‘ Mhat is to be made by means of M'atcr’ is merely 
etymological, and does not help us much. It is true that 
the object of the hymn, which is addressed to the Maruts, 
is rain, and that literally varkarya might be explained as 
‘ that the efiect of.which is rain.’ But this is far too 
artificial a word for -Vedic poets. Possibly there n'as some 
other word that had become unintelligible and which, by 
a slight change, was turned into varkarya, in order to 
give the meaning of rain-producing. It might have been 
Aarkarya, glorious, or the song of a poet called Yarkara.
The most likely supposition is that varkarya was the name 
given to some famous hymn, some paean or song of triumph 
belonging to the Gotamas, possibly to some verses of the 
very hymn before us. In this case the epithet devi would 

• be quite appropriate, for it is frequently used for a sacred 
or sacrificial song: iv. 43, x. devim su-stutxm; iii. 18, 3. 
imam dhiyam sata-seyaya devim. See, however, the note 
to verse 6.

The purport of the whole line n'ould then be that many 
days have gone for the Maruts as well as for the famous 
hymn once addressed to them by Gotama, or, in other 
words, that the Gotamas have long been devoted to the 
Maruts, an idea frequently recurring in the hymns of the 
Veda, and, in our case, carried on in the next verse, w lie re 
it is said that the present hymn is like one that Gotama 
composed when he saw the Maruts or spoke of them as 
wild boars with iron tusks. The pushing up the lid of the 
well for to drink, means that they obtained rain from the
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-'--2 -'50  cloud, which is here, as before, represented as a covered 
well.

See another explanation in H aug, Uber die urspriingliche 
Bedeutung des W ortes Brahm a, 1868, p. 5.

Verse 5 , note x. Yoyana commonly means a ch ariot:
vi. 62, 6. arewu-bhi/i yoyanebhi/i bhuyanta.
Y o u  who possess dustless chariots.
viii. 72, 6. asva-vat yoyanam brihat.
The great chariot with horses.
I t  then became the name for a distance to be accom

plished without unharnessing the horses, ju st as the Latin  
ju ffu m , a yoke, then a ju g e r  o f land, ‘ quod uno jugo  bourn 
uno die exarari posset/ Pliny xviii. 3, 3 , 9.

In  our passage, however, y 07ana means a hymn, lit. a 
composition, which is clearly its meaning in

viii. 90, 3 . brahma te indra girvawaA kriyante anatid- 
bliuta, ima .yushasva hari-asva yd^ana indra ya  te 
amanmahi.

Unequalled prayers are made for thee, praiseworthy 
In d ra ; accept these hym ns which we have devised for 
thee, O Indra with bright horses !

Verse 5 , note 2. Varahu has here the same meaning as 
varaha, wild boar, (viii. 77, 1 0 ;  x. 28, 4.) It occurs once 
more, i. 1 2 1 ,  x i ,  as applied to V ritra, who is also called 
varaha, i. 6 1 , 7 ; x . 99, 6. In  x . 67, 7, vrisha-bhiA varahaiA 
(with the accent on the penultimate) is intended for the 
M aruts*. Except in this passage, varaha has the accent on 
the last sy llab le : ix. 97, 7, varaha is applied to Soma.

Verse (5. This last verse is almost unintelligible to me.
I give, however, the various attempts that have been made 
to explain it.

W ilson : ‘ This is that praise, M aruts, which, suited (to 
your merits), glorifies every one o f you. The speech o f the

bee G outlie, Die VV imlgottheiten, 186 1, ji, 1 4 ;  Grimm, Deutsche Mytbo- 
logie, p. 689. Grimm mentions ebttrftrunff (boar-throng) as n name of Orion, 
the star that betokens storm.
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priest has now glorified you, without difficulty, with sacred 
verses, since (you have placed) food in our hands.’

B e n fe y : ‘ Dies L ie d — M aru ts !— das hinter euch empor- 
strebt, es klingt zuriick gleich eines Beters Stimme M iihlos 
schuf solche Lieder er, entsprechend eurer A rm e Kraft.
(Note : D er zum Him m el schallende Lobgesang findet

. seincn W iderhall (wirklich, “  bebt zuriick” ) in dem Sturm -
geheul der M aruts, welches mit dem Geheul des Betenden 
verglichen wird.)’

L a n g lo is : c O Marouts, la voix qui s’eleve aujourd’hui 
vers vous, vous chante avec non moins de raison que celle 
qui vous celebra (jadis). Oui, c’est avec justice que nous 
vous exaltons dans ces (vers), tenant en nos mains les mets 

sacres.’
M y own translation is to a great extent conjectural.

I t  seems to me from verse 3> that the poet offers both a 
hymn of praise and a libation o f Soma. Possibly varkarya 
in verse 4 m ight be taken in the sense o f Soma-juice, and 
be derived from valkala, which in later Sanskrit means the 
bark o f trees. In  that case verse 5 would again refer to 
the hymn o f Gotam a, and verse 6 to the libation which is 
to accompany it. A nu-bhartri does not occur again*, but 
it can only mean what supports or refreshes, and therefore 
would be applicable to a libation o f Soma which supports 
the gods. The verb stobhati would well express the rushing 
sound o f the Soma, as in i. 168,  8, it expresses the rushing 
noise o f the waters against the fellies o f the chariots. The 
next line adds little beyond stating that this libation of 
Soma rushes forth freely from the hands, the gabhastis 
being specially' mentioned in other passages where the 
crushing o f the Sorna-plant is described :

ix. 7 1 ,  3 . adri-bhi/( suta/s pavate gabhastyoA.
The Soma squeezed by the stones runs from the hands.
On svadhfi see p. 19 .

VOL. 1 M
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Indra/i.

1 .  K d y a  s u b h a  s d - v a y a s a A  s d - n i l a / i  s a m a n y a  m a n i -  
t-dh s d m  m i m i k s h u A ,  k d y a  m a t i  k u t a / i  a - i t a s a A  e t e  
d r & a n t i  s u s l i m a m  v r l s h a w a A  v a s u - y a ' .

Indra/i.

2. Kdsya brdhmdni gugushuh yuvam/i kd/i adhvare 
maruta/i 4' vavarta, syendn-iva dhifu/ata/i antdrikshe 
kdna mahd mdnasd riramdma.

Maruta/i.
•3. Kuta/i tvdm indra mdhinaA sdn dka/i ydsi sat- 

pate, kfm te itthd, sdm priMAase sam-ardndA sublid- 
nal/i voJceh tdt na/i bari-va/i ydt te asme (iti). 1 2

1. \\ ilso n  : (Indra speaks): W itli what auspicious fortune 
have the M aruts, who are o f one age, one residence, one 
dignity, watered (the earth) together: with what intention : 
whence have they com e: Sliowerers o f rain, they venerate, 
through desire of wealth, the energy (that is generated in the 
world by rain)?

L anglois: Quel eclat ces Marouts qui parcourent, qui 
habitent ensemble (les espaees de Pair) re'pandent par tout (le 
monde)! Que veulent-ils ? dJoh viennent-ils, genereux et 
riches, chercher les offrandes ?

2. W  rrsoN: O f whose oblations do the youthful (Maruts) 
approve: who attracts them to his (own) sacrifice (from the

*



H y m n  to  t h e  M a r u t s  a n d  I n d r a .

The Prologue.
The sacrificer speaks :
1. W ith what splendour are the Maruts all equally1 

endowed,2 they who are o f the same age, and dwell 
in the same house 1 With what thoughts 1 From 
whence are they come ?3 Do these heroes sing forth 
their (own) strength4 because they wish for wealth 1

2. Whose prayers have the youths accepted 1 Who 
has turned the Maruts to his own sacrifice 1 B y  
what strong devotion1 may we delight them, they 
who float through the air like hawks ?

The Dialogue.
The Maruts speak :
8. From whence,1 O Indra, dost thou come alone, 

thou who art mighty 1 O lord of men,2 what has 
thus happened to thee \ Thou greetest (us)3 when 
thou comest together with (us), the bright (Maruts).1 
Tell us then, thou with thy bay horses, what thou 
hast against u s !

rites o f others): w ith w hat powerful praise m ay we propitiate 
(them), wandering like kites in  the m id-air?

L  a n  a im s : Quel est celui qui, par ses hominages, plait a ces 
jeunes (divinites)? qui, par son sacrifice, attire les M arouts?
P ar quelle priere parviendrons-nous a retenir ees (dieux qui) 
comme des eperviers. parcourent les airs ?

3 . W il s o n  : (The M aruts): Indra, lord o f the good, w hither 
dost thou, who art entitled to honour, proceed a lon e: what 
means this (absence o f attendance): when followed (by us), 
thou requirest (what is ligh t). Lord  o f fleet horses, say to us, 
w ith  pleasant words, that which thou (hast to say) to us.

L a n g l o is  : (Les M arouts parlent): Indra, maitre des
M  2
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Indraft.
4 .  B r d h m & r a  m e  m a t a y a / i  s d m  s u t a s a / i  s t i s h m a / i  

i y a r t i  p r d - b h r i t a A  m e  d d r i A ,  a  s a s a t e  p r a t i  h a r y a n t i  
n k t l i a  i m a  h d r l  ( I t i )  v a l i a t a / t  t a  n a h ikkha.

MarutaA.
5 .  i l t a / i  v a y & m  a n t a m d b h i / i  yagkn&h s v a - k s l i a t r e -  

b l i i / i  t a n v a / i  . s u m b lm m a n a / i  m £ h a A - b h i A  d t a n  u p a  jn g- 
m a b e  m i  I n d r a  sv a d h c H m  & n u  h i  n a / t  b a b h d t h a .

Indra/i.
6. Kva sya vah maruta/i svadha Aslt ydt m&m 

dkam sam-adhatta ahi-hdtye, ah dm bf ugrd/i tavi- 
shd/i tuvishman visvasya sdtro/i dnamam vadha- 
snaf/t.

liommes picux, (Tou viens-tu, grand et unique? Que veux- 
tu ?  Toi qui est notre compagnon, tu peux nous repondre 
avec bonte. O dieu, traine par des coursiers azures, dis-nous 
ce que tu nous veux.

4 . W il so n : (Indra): Sacred rites are m ine: (boly) praises 
give me pleasure : libations are for me : my vigorous thunder
bolt, burled (against my foes), goes (to its mark): me, do (pious 
worshippers) propitiate: hymns are addressed to m e; these 
horses bear us to the presence (of those worshippers, and 
worship).

L anglois : (Indra parle): Les ceremonies, les prieres, les 
hymnes, les libations, les offraudes, tout est it moi. J e  porte 
la foudre. Des invocations, des chants se sont fait entendre.
Mes chevaux m’am&nent. Voilit ce que je  veux ici.

5 . W ilso n : (The M aruts): Therefore we also, decorating 
our persons, are ready, with our docile and nigh-standing
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I n d r a  s p e a k s :
4 .  T h e  s a c r e d  s o n g s  a r e  m i n e ,  ( m i n e  a r e )  t h e  

p r a y e r s ; 1 s w e e t 2 a r e  t h e  l i b a t i o n s ! M y  s t r e n g t h  
r i s e s , 3 m y  t h u n d e r b o l t  i s  h u r l e d  f o r t h .  T h e y  c a l l  f o r  
m e ,  t h e  p r a y e r s  y e a r n  f o r  m e .  H e r e  a r e  m y  h o r s e s ,  
t h e y  c a r r y  m e  t o w a r d s  t h e m .

T h e  M a r u t s  s p e a k  :
5 .  T h e r e f o r e ,  i n  c o m p a n y  w i t h  o u r  s t r o n g  f r i e n d s , 1 

h a v i n g  a d o r n e d  o u r  b o d i e s ,  w e  n o w  h a r n e s s  o u r  f a l l o w  
d e e r 3 w i t h  a l l  o u r  m i g h t  ; 3— f o r ,  I n d r a ,  a c c o r d i n g  t o  
t h y  c u s t o m ,  t h o u  h a s t  b e e n  w i t h  u s .

I n d r a  s p e a k s :
6 .  W h e r e ,  O  M a r u t s ,  w a s  t h a t  c u s t o m  o f  y o u r s ,  

t h a t  y o u  s h o u l d  j o i n  m e  w h o  a m  a l o n e  i n  t h e  k i l l i n g  
o f  A h i  % I  i n d e e d  a m  t e r r i b l e ,  s t r o n g ,  p o w e r f u l , — I  ’ 
e s c a p e d  f r o m  t h e  b l o w s  o f  e v e r y  e n e m y . 1

steeds, (to attend thee) with all our splendour, to those rites; 
verily, Indra, thou appropriatest our (sacrificial) food.

L anglois : (Les Marouts parlent): E t  nous, sur les puis- 
sants coursiers que voici, placant nos corps legers et brillants, 
nous joignons nos splendeurs aux tiennes. E t  tu veux, Indra, 
t ’approprier notre offrande ?

6. W ilson : (Indra): Where, M aruts, has that (sacrificial) 
food been assigned to you, which, for the destruction o f A hi, 
was appropriated to me alone; for I  indeed am fierce and 
strong and m ighty, and have bowed down all mine enemies 
with death-dealing shafts.

L a n g l o is  : (Indra parle): E t  comment cette offrande serait- 
clle pour vous, d Marouts, quaud vous reeonnaissoz ma supe
riority en reclamant mon secours pour la mort d 'A lii ? Je  suis 
grand, fort et redoutable, et de mes traits, funcstes h tons mes 
ennemis, j 'a i  tue Ahi.

i t e m  ' (ct
MAJW’flA L A  1, StJKTA 165. I S o ^ j f ^ L j
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MarutaA.
7. B M ri Aakartha yib/yebhiA asme (iti) samane- 

bluA vrishabba paiimsyebhiA, bM rira hi krindvama 
savishiAa Indra kratva marutaA yat vasama.

IndraA.
8. Yadhim vritrdm marutaA indriyena svena 

bhamena tavishdA babhuvan, ahdm eWi mdnave vi- 
svd-AandraA su-gaA apdA /cakara vayra-bahu/k

MarutaA.
9. Anuttam a te magba-van ndkiA nu nd tva-van 

asti devata viddnaA, nd yayamanaA ndsate nd yatd/i 
yani karishya * krinubx pra-vriddba.

IndraA.
10. Ekasya Mt me vi-blni astu 6gah yd mi

7. W il so n : (M aruts): Showerer (of benefits) thou hast 
done m uch ; but it  has been with our united equal energies ; 
for we, too, most powerful Indra, have done many things, and 
by our deeds (we are, as) we desire to be, M aruts.

L a n g l o is  : (Les M arouts parlent): Tu as beaucoup fait, 
(dieu) genereux en venant nous seconder dc ta force heroique. 
M ais, 6 puissant Indra, nous pouvons aussi beaucoup, quand, 
nous autres Marouts, nous voulons prouver notre vaillance.

8. W ilson : (In d ra): B y  m y own prowess (Maruts) I ,  
m ighty in  my wrath, slew V ritra ; armed with m y thunder
bolt, I  created all these pellucid, gently-flow ing waters for 
(the good of) man.

* karbliytfA ?
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y<5i .-^ y  The Maruts speak:.
7. Thou hast achieved much with us as com

panions.1 With the same valour, 0  hero! let us 
achieve then many things, 0  thou most powerful, O 
Indra! whatever we, 0  Maruts, wish with our heart.2

Indra speaks:
8. I  slew V/'itra, 0  Maruts, with (Indra’s) might, 

having grown strong through my own vigour; I, who 
hold the thunderbolt in my arms, I  have made these 
all-brilliant waters to flow freely for man.1

The Maruts speak:
9. Nothing, 0  powerful lord, is strong before thee: 

no one is known among the gods1 like unto thee. No 
one who is now born2 will come near, no one who 
has been born. Do what has to be done," thou who 
art grown so strong.

India speaks:
10. Almighty power be mine alone, whatever I

L a n g i.o is : (Indra parle): Marouts, j ’ai tue Y ritra , et jo 
n’ai eu besoin que de ma colere et de ma force dTndra. C ’est 
moi, qui, la foudre a la main, ai ouvert un chemin a ees ondes 
qui font le bonheur de Manou.

9 . W il so n : (Maruts): V erily, M aghavat, nothing (done.) 
by thee is unavailing, there is no divinity as wise as thou; no 
one being born, or that has been born, ever surpasses the 
glorious deeds which thou, m ighty (Indra), hast achieved.

L a n g i.o is : (Les Marouts parlent): O M aghavau, nous 
n’attaquons pas ta gloire. Personne, 6 dicu, quand on connait 
tes exploits, ne peut se eroire ton egal. Aucun etre, present 
ou passe ne saurait te valoir. Tu es grand, fais ce que tu 
dois faire.

10. W ilso n  : (Indra): M ay the prowess of me alone lie

— \V\ *



\1 \ f i b  l id g HYMNS TO THE MARUTS. V X  I

'  dadhrishv^n krin&vai manisha, abam hi ugrdA maru- 
isJi vidana/i yani /cyavam indra/i it ise esham.

IndraA
11. Amandat ma maruta/i stoma/i atra ydt me 

narah srutyam brdbma /mkrd, indraya vrishne sii- 
makhaya mahyam sakhye s&khaya/t tanve tanu- 
blii/i.

Indra/a
12 . Evft it ete prdti ma ro&amana/i anedyaA * 

srava/i a isha/i d&dhanM, sam-Mkshya maruta/i 
Sandra-vavna/i riMMnta me Madayatha kn nu- 
n am .

A g a s t y a / i .
13. K fik nu dtra marutaA mamahe vah pra yatana

irresistible, may I  quickly accomplish whatever I  contemplate 
in my mind, for verily, Marute, I  am fierce and sagacious, 
and to whatever (objects) I  direct (my thoughts), o f them I  
am the lord, and rule (over them).

L anglois : (Indra parle): M a force est assez grande, pour 
que, seul, je  puisse executer ce que je  veux tenter. J e  suis 
redoutable, 6 Marouts, je  sais ce que j ’ai a faire, moi, Indra, 
maitre de vous tons.

11. W ilson : M aruts, on this occasion praise delights m e; 
that praise which is to be heard (by all), which men have 
offered me. To Indra, the showerer (of benefits), the object 
of pious sacrifice; to me, (endowed) with many forms, (do 
you) my friends (offer sacrifices) for (the nourishment of my) 
person.

*  in e d y a m ?



*

^ may do, daring in my heart; 1 for I indeed, 0 Maruts, 
am known as terrible: of all that I threw down, I,
Indra, am the lord.

Indra speaks:
11. 0  Maruts, now your praise has pleased me, 

the glorious hymn which you have made for me, ye 
m en!—for me, for Indra, for the powerful hero, as 
friends for a friend, for your own sake and by your 
own efforts.1

Indra speaks:
12 . Truly, there they are, shining towards me, 

assuming blameless glory, assuming vigour. 0  
Maruts, wherever I  have looked for you, you have 
appeared to me in bright splendour: appear to me 
also now !

The Epilogue.
The sacrificer speaks:
13. Who has magnified you here, 0  Maruts 1 Come

L a n g l o is  : O Marouts, l'eloge que vous avez fait de moi 
m ’a flatte et surtout votre attention a me laisser votve part du 
sacrifice. Indra est genereux, et fete par de nombreux hom- 
mages. Soyez mes amis, et developpez vos corps (legers).

12 . W ilso n  : M aruts, verily, glorifying me, and enjoying 
boundless fame and food -(through my favour), do you, of 
golden colour, and invested with glory, cover me in requital, 
verily, (with renown.)

L a n glo ts : A insi brillant a mes cotes, prenez dans les 
offrandes et dans les hymnos la part conformc 5 votre rang,
O Marouts, vos couleurs sont merveilleuses. llesplendissons 
ensemble, et couvrez-moi (de vos corps) comme vous 1’avez 
fail, jusqu’a present.

13. W il s o n  : (A gastya): W hat mortal, M aruts, worships 
you in this w orld: hasten, friends, to the presence of your *•

*• S  * - '
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X< S  gvjkhhi dMha sakMyaA, mdnm&ni Mtr&7i api-vata- 

yanta/i esMm bhfita naveda/< me ritanam.
i i ' -
!

Agastya h.
1 4 . A  y d t  d u v a s y a t  duvd.se n a  k a n i/ i a sm a n  fc ik re  

m a n y d s y a  m ed h a, 6 ( it i)  s ii v a r t a  m aru ta/i v ip r a m  

dJckha, im a  b rd h m d m  y a r i t a  v a h  ar/jat.

A g a s t y a / i .
15. Esbd/i vah stoma/i maruta/i iydm gih mandar- 

ydsya manydsya karo/i, a isha yasisbfa tanve vayam 
vidySma ishdm v?’iydnam yira-danum.

friends; wonderful (divinities), l)e to them the means of ac
quiring riches; and he not uncognisant of m y merits.

L a n g l o is  : (Le poete parle): Quel est celui qai vous chante 
en ce moment, 6 M arouts ? Soyez-nous agreablcs, et venez 
vers des amis. D ’un souffle propice favorisez nos voeux. Pos- 
sesseurs de hiens varies, daignez visiter notre sacrifice.

14. W il s o n  : Since the experienced intellect o f a venerable 
(sage), competent to bestow praise upon (you), who deserve 
praise, has been exerted for u s : do you, M aruts, come to the 
presence of the devout (worshipper) who, glorifying (you), 
worships you with these holy rites.

L a n g l o is  : S i la science d’un sage nous a, commo un

C O M M E N T A R Y .

According to the Anukramawika this hymn is a dialogue 
between A gastya, the M aruts, and lm lra. A  careful consi
deration o f the hymn would probably have led us to a similar 
conclusion, but I  doubt whether it would have led us to 
adopt the same distribution o f the versos among the poet, 
the M aruts, and Indra, as that adopted by the author o f the



'  h i t h e r ,  O  f r i e n d s ,  t o w a r d s  y o u r  f r i e n d s .  Y e  b r i l l i a n t  
M a r u t s ,  c h e r i s h 1 t h e s e  p r a y e r s ,  a n d  b e  m i n d f u l  o f  
t h e s e  m y  r i t e s .

14. The wisdom of Manya has brought us to this, 
that he should help as the poet helps the performer 
of a sacrifice: bring (them) hither quickly! Maruts, 
on to the sage! these prayers the singer has recited 
for you.1

15. This your praise, 0  Maruts, this" your song 
comes from Mandarya, the son of Mana,1 the poet.
C o m e  h i t h e r  w i t h  r a i n ! M a y  w e  f i n d  f o r  o u r s e l v e s  - 
o f f s p r i n g , 2 f o o d ,  a n d  a  c a m p 3 w i t h  r u n n i n g  w a t e r .

artiste habile, fajonnes au culte pompeux que nous vous 
rendohs, 6 Marouts, traitez avec bonte fhoinme qui, par ses 
prieres et ses chants, vous a honores.

15. W il s o n : This praise, M aruts, is for you : this hymn 
is for you, (the work) of a venerable author, capable of con
ferring delight (by his laudations). M ay the praise reach you, 
for (the good of your) persons, so that we may (thence) obtain 
food, strength, and long life.

L angi.ois : 0  Marouts, eet eloge et cet liymne d’ un respec
table poete stnddressent a vous. II  a voulu vous plaire. Venez 
avec l ’abondanee, en etendant vos reseaux. Que nous con- 
naissions la prosperity, la force et l ’heureuse vieillcsse !

Anukramawika. H e assigns the first two verses to Indra, 
the third, fifth, seventh, and ninth to the M aruts, the 
fourth, sixth, eighth, tenth, eleventh, and twelfth to Indra, 
and the three concluding verses to Agastya. I think that 
the two verses in the beginning, as v e il as the three con
cluding verses, belong certainly to A gastya or to whoever 
else the real performer o f the sacrifice m ay have been. The 
two verses in the beginning cannot be ascribed to India,

‘ G°feX
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who, to judge from his language, would never s a y : ‘ B y  
what strong devotion m ay we delight the M aru ts? ’  It  
m ight seem, in fact, as i f  the three following verses, too, 
should be ascribed to the sacrificer, so that the dialogue 
between Indra and the M aruts would begin only with the 
sixth  verse. The third verse might well be addressed to 
Indra by the sacrificer, and in the fourth verse we might 
see a description o f all that he had done for Indra. W hat 
is against this view, however, is the phrase prabhrita/* me 
adii/(. I f  used by the sacrificer, it might seem to mean,
‘  m y stone, i. e. the stone used for squeezing the Soma, has 
been brought forth/ B u t though Professor Roth assigns 
this meaning to prabhrita in our passage, I  doubt whether, 
in connection with adri, or with vayra, prabhrita can mean 
anything but hurled. Thus we read :

i. 6 i ,  12 . asmai it um  (iti) pra bhara— vritraya vayram .
H url thou, Indra, the thunderbolt against this V ritra. 
v. 32 , 7. yat im vayrasya pra-bhritau dadabha.
W hen Indra conquered him in the hurling o f the 

thunderbolt.
I therefore suppose the dialogue to begin with verse 3 , 

and I find that Langlois, though it may be from different 
reasons, arrived at the same conclusion.

There can be little doubt that the other verses, to verse 
12 , are rightly apportioned between Indra and the M aruts.
Verse 12  m ight perhaps be attributed again to the wor
shipper o f the M aruts, but as there is no absolute necessity 
for assigning it to him, it is better to follow the tradition 
and to take it as the last verse o f  Indra’ s speech. It  would 
seem, in fact, as i f  these ten verses, from 3 to 12 , formed 
an independent poem, which was intended to show the 
divine power o f the M aruts. That their divine power was 
sometimes denied, and that Indra’ s occasional contempt of 
them was well known to the Vedic poets, will become 
evident from other hym ns. This dialogue seems therefore 
to have been distinctly intended to show that, in spite o f 
occasional misunderstandings between the M aruts and the 
all-powerful Indra, Indra him self had fully recognized their 
power and accepted their friendship. I f  we suppose that 
this dialogue was repeated at sacrifices in honour o f the

9



or that possibly it was acted by two parties, one 
^representing In d ia , the other the M aruts and their followers, 

then the two verses in the beginning and the three at the 
end ought to be placed in the mouth o f the actual sacrificer, 
whoever he was. H e begins by asking, who has attracted 
the M aruts to his sacrifice, and by what act of praise and 
worship they can be delighted. Then follows the dialogue 
in honour of the M aruts, and after it the sacrificer asks 
again, ‘ W ho has magnified the M aruts, i.e . have not we 
magnified th em ?’  and he implores them to grant him their 
friendship in recognition of his acts of worship. I f  then 
we suppose that the dialogue was the work o f M andarya 
M anya, the fourteenth verse, too, would lose something o f 
its obscurity. Coming from the mouth o f the actual sacri
ficer, it would mean, ‘ the wisdom, or the poetical genius, of 
M anya has brought us to this, has induced us to do 
this, i.e, to perform this dialogue of M anya, so that he,
M anya, should assist, as a poet assists the priest at a 
sacrifice.’ I f  M anya himself was present, the words 6 su 
varta, ‘ bring hither quickly,’ would have to be taken as 
addressed to him by the sacrificer; the next, ‘ M aruts, on 
to the sa g e ! ’ would be addressed to the M aruts, the sage 
(vipra) being meant for M a n y a ; and in the last words, too,
‘ these prayers the singer has recited for you,’  the singer 
((/arita) might again be M anya, the powerful poet whose 
services the sacrificer had engaged, and whose famous 
dialogue between Indra and the M aruts was considered a 
safe means o f winning their favour. It  would be in keeping 
with all this, i f  in the last verse the sacrificer once more 
informed the M aruts that this hymn o f praise was the work 
o f the famous poet M andarya, the son o f M ana, and i f  he 
then concluded with the usual prayer for safety, food, and 
progeny.

Verse 1 , note \  A s samani occurs in the Veda as the 
feminine o f samana (cf. iv. 51, 9 ; x. 19 1 ,  3 ; 4), samanya 
might, no doubt, be taken as an instrumental, belonging to 
subha. W e should then have to translate: ‘ W ith what 
equal splendour are the M aruts endowed ? ’ Sayawa adopts 
the same explanation, while W ilson, who seems to have
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i f  f i r  X % \ M A N  D A L A . I, • SU KT A  1G5. 173 I n y



■ G° i x

\ ^ S ^ /
reacl samanya/q translates ‘ of one dignity.’  Professor Roth, 
s. v. tnyaksh, would seem to take samanya as some kind of 
substantive, and he refers to another passage, i. 167 , 4, 
sadhararaya-iva marutaA mirnikshuA, without, however, 
detailing his interpretation of these passages.

I t  cannot be said that Sayatta’ s explanation is objection
able, yet there is something awkward in qualifying by an 
adjective, however indefinite, what forms the subject of an 
interrogative sentence, and it would be possible to avoid 
this, by taking samanya as an adverb. It  is clearly used 
as an adverb in iii. 54, 7 ; viii. 83, 8.

Verse 1 , note 2. MimikshuA is the perfect o f myaksh, in 
the sense of to be firmly joined with something. I t  has 
therefore a more definite meaning than the Latin m iscere 
and the Greek /xla-yeiv, which come from the same source, 
i. e. from a root m ik or mig, in Sanskrit also mis in m is-ra ;
(see Curtius, Grundziige, p. 300.) There may be indeed one 
or two passages in the Veda where myaksh seems to have 
the simple meaning o f mixing, but it will be seen that they 
constitute a small minority compared with those where 
myaksh has the meaning of holding to, sticking to ; I  
mean

x. 104, 2. rnimikshu/t yam adraya/t indra tubhyam.
The Soma which the stones have mixed for thee.
This form cannot be derived from mimiksh, but is the 

3rd pers. plur. perf. Parasm. of myaksh. It may, however, 
be translated, ‘ This Soma which the stones have grasped or 
squeezed for thee,’ as may be seen from passages quoted here
after, in which myaksh is construed with an accusative.

ii. 3, 1 1 .  ghritam mimikshe.
The butter has been mixed.
This form cannot be derived from mimiksh, but is the 

3rd pers. sing. perf. Atm. of myaksh. I f  the meaning of 
nixing should be considered inadmissible, we might in this 

verse translate, ‘ The butter has become fixed, solid, or 
coagulated.’

Leaving out of consideration for the present the forms 
which are derived from mimiksh, we find the following 
passages in which myaksh occurs. Its original meaning
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.m^hiust have been to be mixed with, to be joined to, and in many 
passages that original sense is still to be recognized, only with 
the additional idea o f being firm ly joined, o f sticking to, or, 
in an active sense, layin g hold of, grasping firm ly.

1 . W ithout any case :
i. 169, 3 . am yak  sa te in dr a rish/iA asme (iti).
T h is thy spear, O Indra, sits firm for us.
T h is would mean that Indra held his weapon well, as a 

soldier ought to hold his spear. X m yak  is the 3rd pers. 
sing, of a second aor. Parasm ., am yaksham , am yak(sht);
(Say. prapnoti.) C f. viii. 6 1 ,  18 .

2 . W ith locative:
x. 44, 2. m im yaksha vaj/raA nri-pate gabhastau.
In  thy fist, O king, the thunderbolt rests firm ly.
i. 16 7 , 3 . m im yaksha yesliu  su-dhita— j'ishriA.
W ith whom the spear (lightning) rests well placed {gut 

eingelegt), i. e. the M aruts who hold the spear firmly, so 
that it seems to stick fast to them. (Say. samgatabhut.)

vi. 50 , 5. mim yaksha yeshu rodasi nu devi.
To whom the goddess Rodasi clings. (Say. samgaAAAate.)
vi. 1 1 ,  5. am yakshi sadm a sadane prith iiryaA.
The seat was firm ly set on the seat o f the earth. (Say. 

gam yate, parigrihyate). I t  is the 3rd pers. sing. aor. pass.
vi. 29, 2. a yasm in haste naryaA mimikshuA a rathe 

hirawyaye rathe-stha'A, a rasmayaA gabhastyoA sthurayoA a 
adlivan asvasaA vrishawaA yu^ainiA.

To whose hand men cling, in whose golden chariot the 
drivers stand firm, in whose strong fists the reins are well 
held, on whose path the harnessed stallions hold together.
(Say. usiAyante, apuryante ; or asifiAanti, p dray anti.)

x. 96, 3. indie ni rupa harita mitnikshire.
Brigh t colours stuck or clung or settled on Indra. (Say, 

uishiktani babhuvuA ; miheA sanantat karmani rfipam.)

3 . W ith instrum ental:
i. 16 5 , 1 .  kaya subha marutaA sam mimikshuA.
To what splendour do the M aruts c lin g ; or, what 

splendour clings to them ?
v, 58, 5. svaya maty a marutaA sam mimikshuA. (See 

also i. 16 5 , 1 .)
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The M aruts cling to their own thought or will. (Say. 
vrish iya samyak sin/canti.)

i. 16 7 , 4. yavya (i. e. yaviya) sadharanya-iva marataA ' 
mimikshu/t.

A  difficult passage which receives little light from i. 17 3 ,
12  ; viii. 98, 8 ; or vi. 27, 6.

i. 87, 6. bhanu-bhiA sam mimikshire.
The Maruts were joined with splendour. (Say. m edium  

i/c/canti.)

4 . W ith accusative:
viii. 6 1, 18. ni ya vayram mimikshatuA.
T h y two arms which have firmly grasped the thunder

bolt. (Say. parigrihmtaA.)
Here I  should also prefer to place vii. 20, 4, i f  we might 

explain mimikshan as a participle present of myaksh in the 
H u-class:

ni vayram indraA mimikshan.
Grasping firmly the thunderbolt. (Say. satrushu pra- 

payan.)
vi. 29, 3. sriye te pada duvaA a mimiksliuA.
Thy servants embrace thy feet for their happiness. (Say. 

asinAanti, samarpayanti.)
L ike other verbs which mean to join, myaksh, i f  accom

panied by prepositions expressive o f separation, means to 
separate. (Cf. vi-yukta, se-junctus.)

ii. 28, 6. apo (iti) su m yaksha varuna bhiyasam mat.
Remove well from me, O Varuwa, terror. (Say. apa-

gamaya.)
Quite distinct from this is the desiderative or inchoative 

verb mimiksh, from mih, in the sense of to sprinkle, or to 
shower, chiefly used with reference to the gods who are 
asked to sprinkle the sacrifice with rain. Thus we read :

i. 142 , 3. madhva yaynam mimikshati.
(Narasamsa) sprinkles the sacrifice with rain.
ix. 10 7 , 6. m6dhv& yaynam mimiksha naA.
Sprinkle (O Soma) our sacrifice with rain.
i. 34, 3. trfA adya. yaynam madliuna mimikshatam.
O Asvins, sprinkle the sacrifice with rain thrice to-day 1
i. 47, 4. madhva yaynam mimikshatam.
O A.nins, sprinkle the sacrifice with ra in !
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5 . W ithout m adhu:

i. 32, 13 .  mahi dyauA prithivi Aa naA imam yaonam 
mimikshatam.

M ay the great heaven and earth sprinkle this our sacrifice.

6. W ith madhu in the accusative:
vi. 70, 5. madhu naA dyavaprithivi (£ti) mimikshatam.
M ay heaven and earth shower down rain for us.
V ery frequently the Asvins are asked to sprinkle the 

sacrifice with their whip. This whip seems originally, like 
the whip o f the M aruts, to have been intended for the 
cracking noise o f the storm, preceding the rain. Then as 
whips had probably some similarity to the instruments used 
for sprinkling butter on the sacrificial viands, the /W ins 
are asked to sprinkle the sacrifice with then- whip, i. e. to 
give ra in :

*• I 57> 4 - madhu-matya nah  kasaya mimikshatam.
O Asvins, sprinkle us with your rain-giving wrhip.
i. 22, 3. taya ya^nam mimikshatam.
O Asvins, sprinkle the sacrifice with it (your whip).

7 . Lastly, we find such phrases as,
i. 48, 16 . sam naA ra y a — mimikshva.
Sprinkle us with wealth, i. e. shower wealth down upon 

us. Here mih is really treated as a H u-verb in the 
Atmanepada.

As an adjective, mimikshu is applied to Indra (iii, 30, 3), 
and mimikslia to Soma (vi. 34, 4).

Verse 1, note 3. I do not see how' etasaA can here be 
taken in any sense but that suggested by the Pada, a-itasaA, 
come near. Professor Roth thinks it not impossible that it 
may be meant for etaA, the fallow deer, the usual team o f 
the Maruts. 'lliese E tas are mentioned in verse 5, but 
there the Pada gives quite correctly etan, not a-itan, and 
Sayawa explains it accordingly by gantun.

Verse 1 , note \  The idea that the M aruts proclaim their 
own strength occurred before, i. 87, 3. It is a perfectly 
natuial conception, for the louder the voice o f tin wind, the 
greater its strength.

V O L . I .  N
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Verse 2 , note 1. Manas here, as elsewhere, is used in the 
sense o f thought preceding speech, devotion not yet ex
pressed in prayer. See Taitt. Sanh. v. i ,  3, 3 . yat purusho 
manasabhigaM/iati tad va/rii vadati, what a man grasps in 
his mind that he expresses b y  speech. Professor Roth 
suggests an emendation which is ingenious, but not neces
sary, viz. maha namasa, with great adoration, an expression 
which occurs, i f  not in vi. 52 , 17 , at least in vii. 12 , 1 .  W e 
find, however, the phrase m aha.m anasa in

vi. 40, 4. a yah i sasvat usata yayatha indra maha manasa 
soma-peyam,

upa brahmawi srmavaA ima na/t atha te yar/hah  tanvS 
vayaa  dhat.

Come hither, thou hast always come, Indra, to our 
libation through our yearning great devotion. M ayest 
tbou hear these our prayers, and m ay then the sacrifice 
place vigour in  th y body.

I t  is curious to observe that throughout the R ig -  
veda the instrum ental singular maha is always used 
as an adjective belonging to some term or other for 
praise and prayer. Besides the passages mentioned, we 
find :

ii. 24, 1 .  aya vidhema navaya maha gira.
L e t  us sacrifice with this new great song.
vi. 52 , 17 .  su-uktena mafia namasa a vivase.
I  worship with a hym n with great adoration, or I  worship 

with a great hym n in adoration.
viii. 46, 14 . gaya gira maha vi-Zcetasam.
Celebrate the wise Indra with a great song.

Verse 3 , note h W e ought to scan kutaA tvam indra 

maluna/i san, because yasi, being anudatta, could not begin 
a new pada. I t  would be more natural to translate kutaA 
by why ? for the M aruts evidently wish to express their 
surprise at Indra’s going to do battle alone and without 
their assistance. I do not think, however, that in the 
Rig-veila, 'even in the latest hym ns, kuta/i has ever a causal 
meaning, and I  have therefore translated it in the sau c 
sense in which it occurs before in the poet’s address to 
the M aruts.
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se 3 , note 2. Sat-pati, lord o f men, means lord of 
real men, o f heroes, and should not he translated by good 
lord. Sat by itself is frequently used in the sense of 
heroes, o f men physically rather than morally good :

ii. i ,  3. tvam agne indraA vrishabhaA satam asi.
Thou, Agni, art Indra, the hero among heroes.
i. 173 , 7- samat-su tva sura satam urawam.
Thee, O hero, in battles the protector o f (good and 

true) men.

Verse 3 , note 3. The meaning o f sam priMAase is very 
much the same as that o f sam vadasva in i. 17 0 , 5.

Verse 3 , note 4. Subhana evidently is meant as a name 
for the M aruts, who thus speak o f themselves in the third 
person. This is by no means unusual in the R ig-ved a; 
see, for instance,

i. 170 , 2. tebhiA kalpasva sadliu-ya ma naA sam-arazze 
vadhiA.

B e thou good with these (with us, the M aruts), do not 
kill us in battle !

Verse 4 . Indra certainly addresses his old friends, the 
M aruts, very unceremoniously, hut this, though at first 
startling, was evidently the intention o f the poet. He 
wished to represent a squabble between Indra and the 
Maruts, such as they were familiar with in their own 
village life, and this was to be followed by a reconciliation.
The boorish rudeness, selfishness, and boastfulness here 
ascribed to Indra may seem offensive to those who cannot 
divest themselves o f the modern meaning o f deities, but 
looked upon from the right point o f view, it is really full 
o f interest.

Verse 4 , note h Brahmawi and matayaA are here men
tioned separately in the same way as a distinction is made 
between brahman, stoma, and uktha, iv. 22, 1 : vi. 23, 1 ;  
between brahmazzi and giraA, iii. 5 1 ,  6 ; between brahma, 
giraA, and stomaA, vi. 38, 3 ; between brahma, giraA, uktha, 
and minima, vi. 38, 4, &c.
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! (  J f  j|  MAADALA I, SXhvXA 1G5. 179 v f l l



^ erse 4 , note 2. 5 am, which I  have here translated by 
sweet, is a difficult word to render. I t  is used as a sub
stantive, as an adjective, and as an ad verb ; and in several 
instances it m ust remain doubtful whether it was meant 
for one or the other. The adverbial character is almost 
alw ays, i f  not always, applicable, though in English  there 
is no adverb o f such general import as sam, and we must 
therefore render it differently, although we are able to 
perceive that in the mind o f the poet it might still have 
been conceived as an adverb, in the sense o f ‘ w ell/ I  shall 
arrange the principal passages in which sam occurs accord
ing to the verbs with which it is construed.

1 . W ith b h u :
vih. 79) 7- bhava naA soma sam hride.
B e  thou, Soma, well (pleasant) to our heart. C f. viii. 82, 3.
vih. 48, 4. sam na/< bhava hride a pitaA indo (iti).
B e  thou well (sweet) to our heart, wdien drunk, O S o m a !

C f. x . 9, 4.
i. 90, 9. sam naA bhavatu aryama.
M ay Aryam an be well (kind) to u s !
v i. 74, r . sam naA bhutam dvi-pade sam MtuA-pade.
M ay Soma and R ud ra be well (kind) to our men and cattle.
H ere sam m ight be rendered as an adverb, or as an 

adjective, or even as a substantive, in the sense o f health 
or blessing.

Cf. vii. 54 , 1 ;  ix . 69, 7. The expression dvipad and 
MtuA-pad is curiously like what occurs in the prayers o f 
the Eugubian  tables, Fisovie Sarnie, ditu ocre F isi, tote 
Jovin e, ocrer Fisie, totar Jo v in ar dupursus, peturpursus fato 
fito, (Umbrische Sprachdenkm aler, von Aufrecht, p. 198.)

ii. 38, 1 1 .  sam yat stotri-bhyaA apaye bhavati.
W hat m ay be well (a pleasure) for the praisers, for 

the friend.
x. 37 , 10 . sam naA bhava Aakshasa.
B e  kind to us with thy l ig h t !

2 . W ith a s .
viii. 17 , 6. sdmaA sam astu te bride.
M ay the Soma be well (agreeable) to thy h e a rt !
i. ,r„  7. >«hn te santu pra-Aetase.
M ay the Som as be well (pleasing) to thee, the w ise !
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v. x i ,  5. tubhyam m anislia iyam  astu sam bride.
M ay this prayer be w ell (acceptable) to thy heart ! 
i. 1 1 4 ,  1 .  yatha sam asat dvi-pad l Aatu/x-pade.
That it m ay be w ell for our men and cattle. C f. x.

i 65> A  3-
vii. 86, 8. A m  nali ksheme sam um (iti) yoge na/( astu.
M ay it be well with us in keeping and acquiring !
v. 7, 9. a y a h te— ague sam asti dhayase.
H e who is lie f to thee to support, i. e. he whom  thou 

likest to support.
v. 74, 9. sain um (iti) | u  vam — asm akam  astu AarkritiA:
L e t  there be happiness to yo u — glory to us !

3 . W ith  as or bhu understood :
vi. 45, 23. sam yat gave na sakine.
A  song which is pleasant to the m ighty Indra, as food 

to an ox.
viii. 13 , 1 1 .  sam it hi te.
F o r  it is well for thee.
x. 86, 15 . manthaA te indra sam hride.
The m ixture is pleasant to tliy heart, O In d ra ! 
x. 97, 18 . aram kam aya, sam hride.
Enough for love, pleasant to the heart, 
vi. 34, 3. sam tat asmai.
That is pleasant to him.
vi. 2 1 ,  4. ka/i te yajim A manase sam varaya.
W hat sacrifice seems to thy mind pleasant to select ?

4 . W ith lca r:
i. 43, 6. sam naA karati arvate.
M ay he do well to our horse, i. e. may he benefit our horses,
iv. 1 , 3 . tokaya tu ye— sam kridhi.
D o good to our children and progeny, or bless us for 

the procreation o f children.
viii. 18 , 8. sam naA karat a// asvina.
M ay the two A svins do us g o o d !

5 . W ith  vah :
p g. sam naA a vakshat dvi-pade AdtuA-pade.
M ay he bring blessing to us for man and cattle, 
viii. 5 , 20 .' term naA— pasve tokaya sura giive. viilmtam 

pivariA ishaA.
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B rin g  to us rich food, a blessing to cattle, to children, 
and to the ox.

6. W ith  other verbs, such as pu, va, and others, where 
it is clearly used as an adverb :

ix. i i , 3. sa/i na/i pavasva sum gave sam </anaya sam 
arvate, sam rayan oshadhibhva/i.

Do thou, king Soma, stream upon us, a blessing for the 
ox, a blessing for man, a blessing for the horse, a blessing 
for the plants. C f. ix. 1 1 ,  7 ;  60, 4 ;  6 1 , 1 5 ;  109 , 5.

vii. 35 , 4. sam na/i ishiraA abhi vatu vatah.
M ay the brisk wind blow kindly upon us, or blow a 

blessing upon us.
vii. 35, 6. sam na/i tvash/a gnabhiA iha sriiiotu.
M ay Tvash/ar with the goddesses hear us here well, i. e. 

auspiciously !
vii. 3 5 , 8. sam na/i surya/i— ut etu.
M ay the sun rise auspiciously for us !
viii. 18 , 9. sam na/i tapatu surya/i.
M ay the sun wrarm us w e ll !
iii. 13 ,  6. sam na/i so/ca— agne.
Shine well for us, O A g n i !
S a m  also occurs in a phrase that has puzzled the inter

preters o f the Veda very much, viz. sam yoA. These are 
two words, and must both be taken as substantives, though 
originally they m ay have been adverbs. Their meaning 
seems to have been much the same, and in English  they 
m ay safely be rendered by health and wealth, in the old 
acceptation o f these w o rd s:

i. 93, 7. dhattam yayam anaya sam yoA.
G ive, A gni and Som a, to the sacrificer health and 

wealth.
i. 106 , 5. sam yoA yat te manuA-hitam tat imahe.
B rihaspati, we ask for health and wealth which thou 

gavest to M anu.
i. 1 14 ,  1 .  yat sam ka y o h  ka manu A a-yeye pita tat 

asyam a tava rudra pra-nxtishu.
Rudra, the health and wealth which M anu, the father, 

obtained, m ay we reach it under thy guidance.
b. 3 3 , 13 . yani manuA iv r n it a  pita na/i ta sam ka y o h  ka 

rudrasya vasmi.
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The medicines which our father M anu chose, those I  
desire, the health and wealth o f Rudra.

i. 189 , 2. bhava tokaya tanayaya 5am yoA.
Be to our offspring health and wealth!
iv. 12 , 5. yaAAAa tokaya tanayaya sam yoA.
G ive to our offspring health and w e a lth !
v. 69, 3 . lie  tokaya tanayaya 5am ydA.
I ask for our offspring health and wealth.
vi. 50, 7. dhata tokaya tanayaya sam yoA.
G ive to our offspring health and wealth !
x. 18 2 , 1 .  atha karat ya^am anaya sam yoA.
M ay he then produce for the sacrificer health and

wealth.
vii. 69, 5. tena naA sam yoA— ni asvina vahatam.
On that chariot bring to us, A svins, health and wealth,
iii. 17 , 3. atha bhava yayam anaya sam ydA.
Then, A gni, be health and wealth to the sacrificer. 
iii. 18 . 4. b?’ihat vayaA sasamanesliu dhehi, revat agne 

visvam itreshu sam yoA.
G ive, A gni, much food to those who praise thee, give to 

the Visvarnitras richly health and w ealth. 
x. 1 7, 4. atha naA sam  yoA arapaA dadhata.
A nd give us health and wealth without a flan ! C l. x . 59' ^• 
x . 37, 1 1 .  tat asme sam yoA arapaA dadhatana.
And give to us health and wealth without a flaw !
v. 4 7 , 7. tat astu mitra-varuna tat agne sam ydA asma- 

bhyam idam astu sastam.
L e t tliis, O M itra-Varuwa, let this, O A gni, be health 

and wealth to us ; m ay this be auspicious!
v . ^2, 14 . vrish/vi siim ydA apaA usri blieshayam syam a

marutaA saha.
Let us be together, O Maruts, after health, wealth, water, 

and medicine have been showered down in the morning,
viii. 39, 4. sam Aa yoA Aa mayaA dadhe.
H e gave health, wealth, and happiness,
viii. 7 1 , 15 .  agnim sam ydA Aa datave.
W e ask A gn i to give us health and wealth, 
x. 9, 4. sum yoA ablii sravantu naA.
M ay the waters bring to us health and wealth, or may 

they run towards us auspiciously.



Verse 4 , note 3. I f  we retain the reading of the M SS. 
sushma/< iyarti, we must take it as an independent phrase, 
and translate it by ‘ m y strength rises/ For sushma, though 
in this and other places it is frequently explained as an 
adjective, meaning powerful, is, as far as I can see, always 
a substantive, and means power, strength. There may be 
a few passages in which, as there occur several words for 
strength, it might be possible to translate sushma b y  strong.
B u t even there it is better to keep to the general meaning 
o f sushma, and translate it as a substantive.

Tyarti means to rise and to raise. I t  is particularly 
applied to prayers raised by the poet in honour o f the gods, 
and the similes used in connection with this, show clearly 
what the action implied by iyarti really is. For instance,

i. 1 1 6 ,  i .  stoman iyarm i abhriya-iva vataA.
I  stir up hym ns as the wind stirs the clouds.
x . 1 1 6, 9. su-vaAasyam iyarmi sindhau-iva pra irayam 

navam.
I  stir up sweet praise, as i f  rowing a ship on the river.
In  the sense o f rising it occurs,
x . 140, 2. pavaka-varAaA sukra-varAa/t anuna-varAaA ut 

iyarshi bhaniina.
Thou risest up with splendour, A gni, thou o f bright, 

resplendent, undiminished majesty.
V  e might therefore safely translate in our verse * my 

strength rises/ although it is true that such a phrase does 
not occur again, and that in other passages where iyarti and 
sushma occur together, the former governs the latter in the 
accusative. Cf. iv. 1 7 , 1 2 ;  x. 75, 3.

Verse 5 , note ’ . If, as wc can hardly avoid, we ascribe 
this verse to the M aruts, we must recognize in it the usual 
offer o f help to Indra on the part o f the Maruts. The 
question then only is, who are the strong friends in whose 
company they appear? It  would be well i f  one could 
render antainebhi/t by horses, as Sayana does, but there is 
no authority for it. Sva-kshatra is an adjective, meaning 
endowed with independent strength, synonymous with 
sva-tavas, i. 166 , 2. I t  is applied to the mind o f Indra, 
i ' 54. 3 1 v - 35> 41 to the M aruts, v. 48, i ,  but never to
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horses. A s it stands, we can only suppose that a distinc
tion is made between the M aruts and their followers, and that 
after calling together their followers, and adorning themselves 
for battle, they proceed to harness their chariots. Cf. i. 10 7 , 2.

V erse 5 , note 2. E ta n , in all M S S . which I  consulted, has 
here the accent on the first syllable, and Professor Aufrecht 
ought not to have altered the word into etan. I f  the accent 
had not been preserved by the tradition o f the schools, the 
later interpreters would certainly have taken etan for the 
demonstrative pronoun. A s it is, in spite o f accent and 
termination, Sayaaa in i. 166, to , seems to take eta/< for 
ete. In  other passages, however, Sayawa, too, has perceived 
the difference, and in i. 169 , 6, he explains the word very 
fully  as prishadvarwa gantaro va asva va. In  this passage 
the E tas  are clearly the deer o f the M aruts, the Prishati's:

i. 169, 6. adha yat esharn prithu-budlm asa/< etah.
In  the next verse, however, eta seems applied to the 

M aruts themselves :
i. 169 , 7. prati ghorawam etanam ayasam  marutam srireve 

a-yatam  upabdi/i.
The shout o f the terrible, speckled, indefatigable M aruts 

is heard, as they approach ; unices we translate :
The noise of the terrible deer o f the indefatigable M aruts 

is heard, as they approach.
In  i. 166 , 10 , a/ttseshu etaA, I  adopt Professor R oth ’s 

conjecture, that eta/< means the skins o f the fallow deer, 
so that we should have to translate : On their shoulders 
are the deer-skins.

In  the other passages where eta occurs, it is used as a 
simile only, and therefore throws no light on the relation 
o f the E tas to the M aruts. In  both passages, however 
(v. 54 , 5 ;  x. 77, 2), the simile refers to the M aruts, though 
to their speed only, and not to their colour.

V erse 5 , note 3. Maha/t-bhi//, which I  have translated 
* with all our might,’  seems to be used almost as an adverb, 
mightily or quickly (makshu), although the original meaning, 
with our powers, through our might, is likew ise applicable.
The original meaning is quite perceptible in passages like

& mx*\ r
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V- 6a> g, adharayatam Drithivim uta dyam mitra-rayana 
varuwa mahaA-bhiA.

K in g s  M itra and Variuja, you have supported heaven 
and earth b y  your powers.

vii. 3 , 7. tebhiA naA agne amitaiA mahaA-bhiA satara pur- 
bhiA ayasibliiA ni pahi.

W ith those immeasurable powers, O Agni, protect us, with 
a hundred iron strongholds.

i. go, 2. te— mahaA-bhiA, vrata rakshante visvaha.
They always protect the laws by their powers.
vii. 7 1 ,  x. tvam naA agne mahaA-bhiA pahi.
Protect us, Agni, with thy power.
In  other passages, however, we see mahaA-bhiA used of 

the light or o f the flames o f A gni and of the dawn :
iv . 14 ,  1 .  devaA rd/camanaA mahaA-bhiA.
Agni, the god, brilliant with his powers.
vi. 64, 2. devi ro/camana mahaA-bhiA.
O goddess, brilliant with thy powers.
The powers o f the M aruts are referred to by the same 

name in the following passages :
v. 58 , 5. pra-pra ^ayante— mahaA-bhiA.
The M aruts are born with their powers.
vii. 58, 2. pra ye mahaA-bhiA oyasa uta santi.
The M aruts who excel in power and strength. Cf. iii.

4, 6.

Verse 6, note h Indra in this dialogue is evidently repre
sented as claiming everything for him self alone. H e aftects 
contempt for the help proffered b y  the M aruts, and seems 
to deny that he was at any time beholden to their assistance.
B y  asking, W here was that custom o f yours that you should 
join me in battle ? he implies that it never was their custom 
before, and that he can dispense with their succour now.
H e wants to be alone in his battle with A hi, and does not 
wish that they should join him : (cf. i. 3 3 , 4.) Professor 
Roth  takes sam-adhatta in the sense of implicating, but it can 
hardly be said that the M aruts ever implicated Indra in his 
fight against A hi. Certainly this is not hi keeping with 
the general tenor of this dialogue, where, on the contrary, 
Indra shuns the company o f the M aruts. B u t while on
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tills point I differ from Professor Roth, I think he has 
rightly interpreted the meaning of anamam. Out of the 
four passages in which badha-snaiA occurs, it is three times 
joined with nam, and every time has the sense of to bend 
away from, to escape from. See also Sonne, in Kuhn’s 
Zeitschrift, vol. xii. p. 348.

A erse 1, note J. See vii. 39, 6. sakshimahi yuffyebhi/i mi 
devai/i.

. Verse 7 , note 2. The last words leave no doubt as to
their meaning, for the phrase is one of frequent occurrence.
The only difficulty is the vocative marutaA, where we should 
expect the nominative. It is quite possible, however, that 
the Mnruts should here address themselves, though, no 
doubt, it would be easy to alter the accent. As to the 
phrase itself, see

viii. 61, 4. tiitha it asat indra kratva yatha vasaA
May it be so, O Indra, as thou desirest by thy mind.
viii. 66, 4. v a g r i — it karat indra A kratva yatha vasat.
May Indra with the thunderbolt act as lie desires in his 

mind. Cf. viii. 20, 17 ; 28, 4, &c.

\crse S, note Here again Indra claims everything for 
himself, denying that the Maruts in any way assisted him 
while performing his great deeds. These deeds are the 
killing of Vrftra, who withholds the waters, i. c. the rain 
from the earth, and the consequent liberation of the waters 
so that they flow down freely for the benefit of Manu, that 
is, of man.

When Indra says that he slew Vritra indriyewa, he 
evidently chooses that word with a purpose, and we must 
therefore translate it, not only by might, but by Indra’s 
peculiar might. Jndriya, as derived from indra, means 
originally Indra-hood, then power in general, just as vere- 
thraghna in Zend means victory in general, though origin
ally it meant the slaying of Vritra.

erse 9 , note Devata in the ordinary sense of a deity 
never occurs in the Rig-veda. The word, in fact, as a
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feminine substantive occurs but twice, and in the tenth 
Marcrfala only. B ut even there it does not mean deity.
In  x. 24, 6, deva/i devataya means, O gods, by your god
head, i. e. by your divine power. In  x. 98, 1 , bnhaspate 
piati me devatam ihi, I  take devata in the same sense as 
devatati, and translate, O Brihaspati, come to m y sacrifice.

In all other places where devata occurs in the Rig-veda 
it is a local adverb, and means among the gods. I  shall 
only quote those passages in which Professor Roth assigns 
to devata a different m eaning:

i- 55> 3- P ™  virygwa devata ati M a te .
He is pre-eminent among the gods by his strength.
i. 32, 5* sah M t a  devata padam.
He knows the place among the gods.

, ’ ■ I0 0 > " a  yasya deva/i devata na inartaA K p a h  /tana 
sa.va.sah antam tfpuh.

He, the end of whose power neither the gods among the 
gods, nor mortals, nor even the waters have reached.

Here the translation o f devata in the sense o f ‘ by  their 
godhead,’ would be equally applicable, yet nothing would 
be gained as, in either case, devata is a weak repetition.

vi. 4, 7. indram na tva siivasa devata vfiyum priwanti 
radhasa nn-tama/i.

The best among men celebrate thee, O Agni, as like 
unto Indra in strength among the gods, as like unto Vavu 
in liberality.

I  erse 0 , note 2. The juxta-position o f y  ay am ana A and 
gaiah  would seem to show that, i f  the latter had a past, 
the former had a future meaning. To us, * No one who 
will be born and no one who has been bom ,’  would cer
tainly sound more natural. The Hindu, however, is 
familiar with the idea as here expressed, and in order to 
comprehend all beings, he speaks o f those who are born 
and those who are being born. Thus in a Pada,vish/a of 
the Pavamams (ix. 67) we re ad :

yan me garbhe vasata/i papam ugram, 
yay yayainanasya ka kim/dd anyat,
.yatasya ka ya k M pi vardhato me, 
tat pavamanibhir aham punami.
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Verse 9 , note 3. Karisliya is written in all the M SS. 
without a Visarga, and unless we add the Visarga on our 
own authority, we should have to take it as an accusative 
plur. neut. of a passive participle o f the future, karishyam 
standing for karyam , fa c ien d u m . It  would be much easier, 
however, to explain this form i f  we added the Visarga, and 
read karishya/i, which would then be a second person 
singular of a Vedic conjunctive o f the future. This form 
occurs at least once more in the V e d a :

iv. 30, 23. uta nunarn yat indriyam karishya/i indra 
paumsyam, adya naki/i tat a minat.

O Indra, let no man destroy to-day whatever manly feat 
thou art now going to achieve.

Verse 10 , note \  A s I  have translated these words, they 
sound rather abrupt. The meaning, however, would be 
clear enough, viz. almighty power belongs to me, therefore 
I  can dare and do. I f  this abrupt expression should offend, 
it may be avoided, by taking the participle dadhrishvan as 
a finite verb, and translating, W hatever I have been daring,
I  shall do according to my will.

Verse 11 , note '. In  this verse Indra, after having 
declined with no uncertain sound the friendship o f the 
M aruts, repents himself o f his unkindness towards his 
old friends. The words of praise which they addressed to 
him in verse 9, in spite o f the rebuff they had received 
from Indra, have touched his heart, and we may suppose 
that after this, their reconciliation was complete. The 
words o f Indra are clear enough, the only difficulty occurs 
in the last words, which are so idiomatic that it is impos
sible to render them in English. In  tanve tanubhi/t, 
literally for the body by the bodies, tanu is used like the 
pronoun self. Both must therefore refer to the same 
subject. W e cannot translate ‘ for m yself made by your
selves,’  but must take the two wrords together, so that they 
should mean, ‘ the hymn which you have made for your 
own sake, freely, and by your own exertions, honestly.’

Verse 13 , note ’ . I  translate api-vatayantaA by cherish
ing, a meaning equally applicable to i. 128 , 2, and x. 25, 1 .

■ e°ix
V /  •/ M A S A L A  I, SUKTA 165. 189 ' N  I
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I suppose the original meaning was really to blow upon a 
person, to cool or refresh a person by a draught o f air, 
which, in countries like India, was and is the office o f the 
attendants o f a prince. I t  would then take the meaning of 
honouring, worshipping or cherishing, though I  confess the 
hymns o f the Veda seem almost too early for such a courtly 
metaphor.

Verse 14 , note h This is a verse which, without some 
conjectural alterations, it seems impossible to translate. 
Sayawa, o f course, has a translation ready for it, so has 
M. Langlois, but both o f them offend against the simplest 
rules o f grammar and logic. The first question is, who is 
meant by asman (which is here used as an ampliimacer), 
the sacrificers or the M aruts? The verb a /cakre would well 
apply to the medha manyasya, the hymn of Manya, which is 
intended to bring the M aruts to the sacrifice, this bringing 
to the sacrifice being the very meaning of a kar. But then 
wc have the vocative maruta/j in the next line, and even if  
we changed the vocative into the accusative, we should not 
gain much, as the Maruts could hardly call upon anybody 
to turn them towards the sage.

If, on the contrary, we admit that asman refers to those 
who offer the sacrifice, then we must make a distinction, 
which, it is true, is not an unusual one, between those who 
here speak o f themselves in the first person, and who pro
vide the sacrifice, and the poet Mandarya M anya, who was 
employed by them to compose or to recite this hyftn .

B ut even i f  we adopt tliis alternative, many difficulties 
still remain. F irst o f all, we have to change the accent of 
kakre into /cakre, which may seem a slight change, but is 
not the less objectionable when we consider that in our 
emendations o f the Vedic hymns we must think rather of 
accidents that might happen in oral traditions than of the 
lapsus calam i o f later scribes. Secondly, we must suppose 
that the hymn of Mandarya M anya ends with verse 13 , and 
that the last verses were supplied b y  the sacrificers them
selves. Possibly the dialogue only, from verse 3 to verse 12 , 
was the work o f Manya, and the rest added at some solemn 
occasion.
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Other difficulties, however, remain. D uvasyat is taken 

by Sayana as an ablative o f dnvasya, worthy of duvas, 
i. e. of worship, o f sacrifice. Unfortunately this dnvasya 
does not occur again, though it would be formed quite 
regularly, like namasya, worthy o f worship, from namas, 
worship.

I f  we take duvasyat as the 3rd pers. sing, o f the present 
in the Vedic conjunctive, we must also confess that this 
conjunctive does not occur again. B ut the verb duvasyati 
occurs frequently. I t  seems to have two meanings. It  is 
derived from duvas, which in the Yedic language means 
worship or sacrifice, ju st as karma, work, has assumed the 
special sense of sacrifice. Derived from duvas in this sense, 
duvasyati means to worship. But duvas meant originally 
any opus operatum. The root from which duvas is derived, 
is lost in Sanskrit, but it exists in other languages. It 
must have been du  or du  in the sense o f acting, or 
sedulously working. I t  exists in Zend as du, to do, in 
Gothic as tdujan, ga tav jan , Old High German z a u ja n , 
Modern German zauen  (Grimm, Gram. r .  p. 10 4 1). The 
Gothic tavi, opus, Old High German zouwi, Middle High 
German gezouwe (Grimm, Gram. iii. p. 499), come from 
the same source ; and it is possible, too, that the Old Norse 
to fra r , incantamenta, the Old H igh German zoupar, Middle 
High German zouber, both neuter, and the modern Zauber, 
may find Ihuir explanation in the Sanskrit duvas. Derived 
from duvas, in the sense of work, we have duvasyati in 
the sense o f helping, providing, the German schaffen and
verschaffen.

In  the sense o f worshipping, duvasyati occurs,
iii. 3, 8. duvasyata— //ata-vedasam.
W orship fcratavedus.
v. 28, 6. & ^uhota duvasyata agmm.
Invoke, worship Agin. Cl’, iii. 13 ,  35 1 , 13.
iii. 3, 1. agni/t hi devan— duvasyati.
Agni perforata the worship o f the gods. Cfi vii. 82,
i. 167 , 6. suta-soma/t duvasyan.
H e who has poured out Soma and worships.
In  many passages duvasyati is joined with an in

strumental :
•  /
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v. 42, 1 1 .  namaA-bhiA devam— duvasya.
W orship the god with praises.
i. 78, 2. tam u tva gotama/i gira— duvasyati.
Gotama-worships thee with a song.
v. 49, 2. su-uktaiA devam— duvasya.
W orship the god with hym ns.
vi. 16 , 46. viti ya/i devam— duvasyet.
H e who worships the god with food, 
x. 14 , 1 .  yainarn— havisha duvasya.
W orship Y am a with an oblation.
id. 15 , 6. agnim-agnim vaA samfdha duvasyata.
W orship A gni with your log o f wood. Cf. viii. 44, 1. 
iii. I , 2. samit-bhiA agmm namasa duvasyan.
They worshijiped A gni with logs o f wood, with praise.
In  the more general and, I  suppose, more original sense' 

o f caring for, attending, we find d u vasyati: 
iii. 5 1 ,  3 . anehasaA stubhaA indraA duvasyati.
Indra provides for the matchless worshippers, 
i. 1 1 2 ,  15 . kalim yabhiA— duvasyathaA.
B y  the succours with which you help K ali. Cf. i. 1 1 2 ,  2 1 . 
i. 62, 10 . duvasyanti svasaraA ahrayawam.
The sisters attend the proud (Agni).
i. 1 1 9 , 1 0 .  yuvam pedave— svetam — duvasyathaA.
You provide for Fedu the white horse.
If, then, wre take duvasyati in the sense o f working for, 

assisting, it may be with the special sense o f assisting at a 
sacred act, like SiaKovelv; and i f  we take duvas, as it lias 
the accent on the last syllable, as the performer o f sacrifice, 
we may venture to translate, ‘ that he should help, as the 
singer helps the performer o f the sacrifice The singer 
or the poet m ay be called the assistant at a sacrifice, for 
his presence was not necessary at all sacrifices, the songs 
constituting an ornament rather than an essential in most 
sacred acts. B u t though I think it right to offer this 
conjectural interpretation, I am far from supposing that it 
gives us the real sense o f this difficult verse, Duvasyat 
may be, as Sayawa suggests, an ablative o f d u vasya ; and *

* Kar iri the sense of officiating at a sacrifice is equally construed with a 
dative, x. 97, 22. y&niai krindti br&hiuantiA, he for whom a Br&hmami 
perfurma a aacrifieo.



duvasya, like namasya, i f  we change the accent, may mean 
he who is to be worshipped, or worshipping. In this way 
a different interpretation might suggest itself, in which the 
words duvasyat duvase could be taken to mean ‘ from one 
worshipper to another.’ Some happy thought may some 
day or other clear up this difficulty, when those who have 
toiled, but toiled in a wrong direction, will receive scant 
thanks for the trouble they have taken.

In the second line, the words 6 su varta remind one of 
similar phrases in the Veda, but we want an accusative, 
governed by va rta ; whereas marutaA, to judge from its 
accent, can only be a vocative. Thus we read :

i. 138 , 4. 6 (iti) su t’va vavrithnahi stomebhi/i.
May we turn thee quickly hither by our praises!
viii. 7, 33 . 6 (iti) su vnsh«a/<— vavrityam.
May I turn the heroes quickly h ither!
Compare also passages like iii. 33, 8:
6 (iti) su svas&raA karave sriwota.
Listen quickly, O sisters, to the poet.
i. 139 , 7. 6 (iti) su nah agne sriwuhi.
Hear us quickly, O Agni.
Cf. i. 182, 1 ;  ii. 34, 1 5 ;  vii. 59, 5 ;  viii. 2, 19 ;  x. 179, 2.
Unless we change the accent, we must translate, * Bring 

hither quickly ! ’ and we must take these words as addressed 
to the kSru, the poet, whose hymn is supposed to attract the 
gods to the sacrifice. B y  a quick transition, the next words, 
maruta/i vipram iikkha., would then have to be taken as 

■ addressed to the gods, ‘ M aruts, on to the sa g e !’ and the 
last words would become intelligible by laying stress on 
the vah, ‘ for you, and not for Indra or ahy other god, has 
the singer recited these hymns.’

Verse 15 , note 1. I  translate M any a, the son o f Mana, 
because the poet, so called in i. 189, 8, is in all probability 
the same as our Maudary a Manya.

Verse 15 , note 2. The second line is difficult, owing to 
the uncertain meaning o f vayam. F irst of all, it might 
seem as if  the two hemistichs must be kept distinct, because 
the second is so often used independently o f the first.

V O L . I . *  O
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X â £ ■ e° i x

- r
I I f  ) 194  HYMNS TO THE MA.ltUTS. v L  T

^ ) L j
x -Ali5S-'' There are passages, however, where this very hemistich 

carries on the sentence o f a preceding hemistich, as, for 
instance, i. 17 7 , 5 ;  18 2 , 8. W e may therefore join tanve 
vayam  with the following words, and it certainly seems 
more difficult to elicit any sense i f  we jo in  them with 
the preceding words.

A  isha *  yasish/a m ight be rendered, ‘ Come hither with 
water or drink or rain,’  yasish ia being the aorist without 
the augment and with the intermediate vowel lengthened.
The indicative occurs in

v. 58, 6. yat pra ayasish/a prishatibhiA asvaiA.
W hen you M aruts come forth with your fallow deer and 

your horses.
B u t what is the meaning o f vayam ? V aya  means a 

germ, a sprout, an offshoot, a branch, as m ay be seen from 
the following passages :

ii. 5 , 4. vidvan asya vrata dhruva vayaA-iva anu rohate.
l i e  who knows his eternal laws, springs up like young 

sprouts.
vi. 7, 6. tasya it um  (iti) yisva bhuvana adhi murdhani 

vayaA-iva ruruhuA.
From  above the head o f Vaisvanara all worlds have 

grown, like young sprouts.
viii. 13 , 6. stota— vayaA-iva anu rohate.
The worshipper grows up like young sprouts.
viii. 13 , 17 . indram kshoruA avardhayan vayaA-iva.
The people made Indra to grow like young sprouts.
viii. 1 9,33. yasya te agne anyeagnayaAupa-kshitaAvayaA-iva.
Agni, o f whom the other fires are like parasitical shoots.
i. 59, 1 .  vayaA it agne agnayaA te anye.
O Agni, the other fires are indeed offshoots o f thee.
ii, 35 , 8. vayaA it anya bhuvanani asya.
The other worlds arc indeed his (the rising sun’ s) offshoots.
vi. 13 , 1 .  tvat v isva— saubhagani agne vi yanti vaninaA 

na vayaA.
From  thee, O Agni, spring all happinesses, as the sprouts 

o f a tree.

' - -
* There waa a misprint in the Sanhitn, text, esliff instead of which was 

affcerwar.Ls repeated whenever the same verse occurred again.



vi. 24, 3. vrikshasya mi (na?) te— vayaA vi utayaA ruruhuA.
Succours sprang from thee, like the branches of a tree.
v . 1 ,  1 .  yahvaA-iva pra vayam ut-^nihanaA pra bhanavaA 

sisrate nakam akkha..
Like birds (?) flying up to a branch, the flames o f Agni 

went up to heaven.
vi. 57, 5. tarn pushwaA su-matun vayam vrikshasya pra 

vayam-iva indrasya Aa a rabhamalie.
L e t us reach this favour of Pushan and o f Indra, as one 

reaches forth to the branch o f a tree.
There remain some doubtful passages in which vaya 

occurs, vii. 40, 5 , and x. 92, 3 ;  134 , 6. In  the first pas
sage, as in our own, vayah is trisyllabic.

I f  vaya can be used in the sense o f offshoot or sprout, 
we may conclude that the same word, used in the 
singular, might mean offspring, particularly when joined 
with tanve. * Give a branch to our body,’  would be under
stood even in languages less metaphorical than that of the 
V ed as; and as the prayer for ‘ olive branches’ is a constant 
theme of the Vedic poets, the very absence of that prayer 
here, might justify  us in assigning this sense to vayam.
In vi. 2, 5 , the expression vayavantam kshayam, a house 
with branches, means the same as nrivantam, a house with 
children and men. See M . M ., On Bt'oy and vayas, in 
Kuhn’ s Zeitschrift, vol. xv. p. 2 15 .

I f  the third pada is to be kept as an independent sentence, 
we must take yasish/a as the third pers. sing, o f the benedic- 
tive, and refer it to stomaA or gvA. Grammatically this may 
seem preferable, and I  have given this alternative translation 
in the next hymn, where the same verse occurs again.

Verse 15 , note 3. Vriyana means an enclosure, a vojuo?, 
whether it be derived from vrig , to ward off, like arx  from 
arcere, or from vrig , in the sense o f clearing, as in vrikta- 
barhis, barliiA pra vrinf/e, i. 1 16 , 1. In  either case the mean
ing remains much the same, viz. a field, cleared for pasture 
or agriculture,— a clearing, as it is called in America, or a 
camp,— enclosed with hurdles or walls, so as to be capable 
o f defence against wild animals or against enemies. Other 
meanings o f vrb/ana will be discussed in other places.

O 2
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Ash t a k a  I I , A d h y a y a  4, V a r g a  1 - 3 .

1 . Tilt nu voMma rabhasaya yanmane ptlrvam 
mabi-tvam vrishabhasya ketdve, aidha-iva vaman 
rnaruta/i tuvi-svana/i yudlia-iva sakr&A tavishani 
kartana.

2. Nityam nd sundm mddbu blbbrataA dpa 
krttanti kri/a/i viddtbeshu ghrlshvaya/g ndksbanti 
rudr&A dvasa namasvmam nd mardhanti svd-tavasa/i 
havi/i-kritam.

3. Ydsmai dmasa/i amritd/t drdsata ray&h poslmm 
Tea, bavishd daddsuslic, uksbdnti asmai maruta/t 
hita/i-iva puru rdp&msi pdyasa maya/i-bhuvaA.

4. A  ye raya/msi tdvisbibbiA dvyata prd vah 
6vasa/t svd-yat&sa/i. adbrayan, bbdyante vlsva bbii- 
vandni barmy# AitrdA va/t yama/t prd-yatasu 
risbdshu.

5. Ydt tvesbd-y&md/i naddyanta pdrvatdn divd/i 
v& prisbi/tdm ndrya* d&u&yavuA, visva/i va/t ay man 
bbayate vdnaspdti/t rathiydnti-iva prd yihite 6sba-
dliiA.

6. Y  fly dm na li ugra/i marutaA su Ye tuna drishfa- 
grdrua/i su-matlm pipartana, ydtra vah didydt 
rddati krfviA-datl rinati pasvd/i sudbitd-iva bar- 
hd»&.

* n&ry&h

(t(Jf)i) ' (fiT
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H y m n  to  t h e  M a b u t s  (t h e  S t o e m -g o d s).

1. Let ns now proclaim for the robust1 host, for 
the herald2 of the powerful (Indra), their ancient 
greatness! O ye strong-voiced Maruts, you heroe% • 
show yom- powers on your way as with a torch, as 
"with a sword!3

2. Like parents bringing sweet to 1 their own2 
son, the wild (Maruts) play playfully at the sacri
fices. The Rudras reach the worshipper with their 
protection, powerful by themselves, they do not hurt 
the sacrificer.

3. For the giver of oblations, for liim to whom 
the immortal guardians, too, have given plenty of 
riches, the Maruts, who gladden men with the milk 
(of rain), pour out, like friends, many clouds.

4. You who have stirred1 up the clouds with 
might, your horses rushed2 forth, self-guided. All 
beings who dwell in houses3 are afraid of you, your 
coming is brilliant with your spears thrust forth.

5 . When they whose path is fiery have caused the 
rocks to tremble,1 or when the manly Maruts have 
shaken the back of the sky, then eveiy lord of the 
forest fears at your racing, the shrubs get out of 
your way,2 quick like chariots.3

6. You, 0  terrible Maruts, whose ranks are never 
broken, favourably1 fulfil our prayer!2 Wherever 
your gory-toothed3 lightning bites,4 it crunches6 all 
living beings, like a well-aimed bolt.0
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7 . Pra skambhd-deshnaA anavabltra-radhasaA ala- 
trinKsah viddtheshu su-stutM, ar/janti arkam madi- 
rdsya pitdye vidiiA vixasya prathamam pawnsya.

8. (SatcibliTipi. - blii/t t&m abln-lirute/i agM t puA- 
HilA rakshata marutaA yam avata, g&nam ydm 
ugra/t tavasaA vi-rapsina/i pathana .sd?asat tdna - 
yasya pushtfshu.

9. Visvani bhadra marutaA rdthesbu vaA mitha- 
sp?ddliya-iva tavisMni S-bita, dmseshti & vaA pra- 
pathesbu khaddyaA dksbaA vah Aakra samdya vi 
vavrite.

10. Bhflrini bhadr# ndryeshu bahushu vakshaA-su 
rukmaA rabhas^saA ahg&yah, dmseshu dtaA pavlshu 
kshurdA ddld vayaA nd pakshan vl dnu srty&h 
dhire.

1 1 .  Mahanta/i. mahna vi-bhvaA vi-bhutayaA 
dure-d/dsaA yd divydA-iva strf-bhiA, mandrdA su- 
yihvdA svdrit&raA asd-bhiA sdm-misldA irtdre marii- 
taA pari-stubhaA.

12. Tdt vaA su-gdt&A marutaA mahi-tvandm 
dlrghdm vaA ddtrdm dditeA-iva vratdm, tndraA 
fend tydyasd vi hrimdti tdt ydnaya ydsmai su- 
krite dr&dhvam.

1 3 . Tdt vaA ^dmi-tvdm marutaA pare yuge 
puru yat sdmsam amritdsaA dvata,, aya dhiyd

' f ' ' 1
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7. The Maruts 'whose gifts are firm, whose bounties 
are never ceasing, who do not revile,1 and who are 
highly praised at the sacrifices, they sing forth their 
song2 for to drink the sweet juice : they know the 
first manly deeds of the hero (Indra).

8. The man whom you guarded, O Maruts, shield 
him with hundredfold strongholds from in jury1 and 
mischief,— the man whom you, O fearful, powerful 
singers, protect from reproach in the prosperity of 
his children.

9 . On your chariots, 0  Maruts, there are all good 
things, strong weapons1 are piled up clashing against 
each other. When you are on your journeys, you 
carry the rings2 on your shoulders, and your axle 
turns the two wheels at once.3

10. In your manly arms there are many good 
things, on your chests golden chains,1 flaring2 
ornaments, on your shoulders speckled deer-skins,3 
on your fellies sharp edges ; 4 as birds spread their 
wings, you spread out your splendour behind you.

1 1 .  They, mighty by might, all pervading, power
ful,1 visible from afar like the heavens2 with the 
stars, sweet-toned, soft-tongued singers with their 
mouths,3 the Maruts, united with Indra, shout all 
around.

12 . This is your greatness,1 O well-born Maruts! 
your bounty2 extends as far as the sw ay1 of Aditi.4 
Not even® Indra in his scorn6 can injure that 
bounty, on whatever man you have bestowed it for 
his good deeds.

13. This is your kinship (with us), 0  Maruts, that 
you, immortals, in former years have often regarded

( m ,  ■ (St
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X' ^ :S' i n 4 nave srushilm avya sakam ntlra/i dar/isanai/t a 
/dkitrire.

14. Yena dirgliam marata/i susAv&ma yush- 
rnakena parmasa turasa/q a y;it tatdnan vriyane 
ydnasa/i ebln'A yar/iiebhi/i tdt ablii ishdin asyam.

15. Eskah va/t stomah maruta/i iydm gih mandar- 
yasya m4nyasya karo/q 4 isba y 4sislYa tanve vayam 
vidy4ma isham vriyariam ^ird-danum.

C O M M E N T A R Y .

This hym n is ascribed to A gastya, the reputed son of 
Mitravaruwau, and brother o f VasishM a. The metre in 
verses 1 - 1 3  is Gagati, in 14 , 15  Trish/ubh.

Yerse 1 , note k  Rabhasa, an adjective o f rabhas, and 
this again from the root rabh, to rush upon a thing, a-rabh, 
to begin a thing. From  this root rabh we have the Latin  
robu r, in the general sense o f strength, while in rabies  the 
original meaning o f impetuous motion has been more clearly 
preserved. I11 the Yedic Sanskrit, derivatives from the 
root rabh convey the meaning both o f quickness and of 
strength. Quickness in ancient language frequently implies 
strength, and strength implies quickness, as we see, for 
instance, from the German m et, which, from meaning 
originally strong, comes to mean in modern Germ an quick, 
and quick only. Thus we re a d :

i. 14 5 , 3 . sisuh  a adatta sam rabhaA.
The child (Agni) acquired vigour.
Indra is called rabliaA-daA, giver o f s tren g th ; and 

rabhasa, vigorous, is applied not only to the M aruts, who

/xtf* • G(W \
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our call.1 Having through this prayer granted a 
hearing to man, these heroes become well known by 
their valiant deeds.

14. That we may long flourish, O Maruts, with 
your wealth, 0  ye racers, that our men may spread 
in the camp, therefore let me achieve the rite with 
these offerings.

15. May this praise, 0  Maruts, may this song of 
Mandarya, the son of Mana, the poet, approach you 
(asking) for offspring to our body together with food!
May we find food, and a camp with running water!

in v. 58, 5, are called riibhishMaA, the most vigorous, but 
also to Agni, ii. 10, 4, and to Indra, iii. 31, 12.

In  the sense of rabid, furious, it occurs in
x. 95, 14. adha enam vriku/i rabhasasaA adyu/f.
M ay rabid wolves eat him !
In  the next verse rabhasa, the epithet of the wolves, is 

replaced by ajiva, which means unlucky, uncanny.
In  our hymn rabhasa occurs once more, and is applied 

there, in verse 10 , to the a x i g i  or glittering ornaments of 
the Maruts. Here Sayana translates it by  lovely, and it 
was most likely intended to convey the idea o f lively or 
brilliant splendour. Sec also ix. 96, 1.

Verse 1 , note 3. Kctu, derived from an old root ki, 
in Sanskrit ki, to perceive, means originally that by which 
a thing is perceived or known, whether a sign, or a flag, or 
a herald. It  then takes the more general sense o f light 
and splendour. In  our passage, herald seems to me the 
most appropriate rendering, though B. and R. prefer the 
sense o f banner. The M aruts come before Indra, they 
announce the arrival o f Indra, they are the first o f his 
army.
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V erse 1 , note '. The real difficulty o f our verse lies in

the two com parisons aidha-iva and yudha-iva. N either o f 
them occurs again in the Rig-veda. B . and It. explain 
aidha as an instrum ental o f aidh, flaming, or flame, and 
derive it from the root idh, to kindle, with the preposition a. 
Professor Bollensen in his excellent article Z u r H erstellung 
des V ed a (Orient und Occident, vol. iii. p. 473) s a y s :
‘ T h e analysis o f the text given in the Pada, viz . aidha- 
iva  and yudha-iva, is contrary to all sense. The common 
predicate is tavishawi kartana, exercise your power, you 
roarers, i. e. blow as i f  you meant to kindle the fire on the 
altar, show your power as i f  you went to battle. W e ought 
therefore to read aidhe | va and yudhe | va. Both  are 
infinitives, aidh is nothing but the root idh +  a, to kindle, 
to light.5 N ow  this is certainly a very ingenious explana
tion, but it rests on a supposition which I  cannot consider 
as proved, viz. that in the Veda, a3 in Pali, the com parative 
particle iva m ay be abbreviated to va. I t  must be admitted,
I  believe, that the two short syllables o f iva are occasionally 
counted in the Veda as one, but yu d h e-iva , though it 
m ight become yudha iva, would never in the Veda become 
yudheva.

A s yudha occurs frequently in the Veda, we m ay begin 
b y  adm itting that the parallel form aidha m ust be explained 
in analogy to yudha. N ow  yudh is a verbal noun and 
means fighting. W e have the accusative yiidham , i. 5 3 , 7 ; 
the genitive yudhaA, viii. 27, 1 7 ;  the dative yudhe, i. 6 1 , 1 3 ;  
the locative yudhi, i. 8, 3  ; the instrum ental yudha, i- 53> 7> 
ik e . ;  loc. plur. yut-su, i. 9 1 , 2 1 .  A s long as yudh retains 
the general predicative m eaning o f fighting, some o f these 
cases m ay be called infinitives. B u t yudh soon assumes 
not only the m eaning o f battle, battle-ground, but also o f 
instrum ent o f  fighting, weapon. In  another passage, 
x. 10 3 , 2, yudhaA m ay be taken as a vocative plural, 
m eaning fighters. Passages in which yudh means clearly 
weapon, arc, for instance,

v . 5 2 , 6. a rukmaiA a yudha naraA rishvaA risfd i’A 
asrikshata.

W ith  your gold chains, with your weapon, you have 
stretched forth the uplifted spears.

/ y
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x - .55) 8. pitvi somasya diva/i a vridhanaA suraA m/i 
yudha adliamat dasyun.

The hero, growing, after drinking the Soma, blew away 
from the sky the enemies with his weapon. See also 
x. 10 3 , 4.

I therefore take yudh in our passage also in the sense of 
weapon or sword, and, in accordance with this, I assign 
to aulh the meaning o f torch. W hether aidh comes from 
idh with the preposition a, which after all, would only' give 
edh, or whether we have in the Sanskrit aidh the same 
peculiar strengthening which this very root shows in Greek 
and L a tin * , would be difficult to decide. The torch o f the 
M aruts is the lightning, the weapon the thunderbolt, and 
by both they manifest their strength.

W ilso n : ‘ W e proclaim eagerly, M aruts, your ancient 
greatness, for (the sake o f inducing) your prompt appear
ance, as the indication o f (the approach of) the showerer 
(of benefits). Loud-roaring and mighty M aruts, you exert 
your vigorous energies for the advance (to the sacrifice), 
as i f  it was to battle.’

L an g lo is : ‘ L e  genereux (Agni) a donne le sign a l;
chantons l ’hymne du matin en l ’honneur d’ uue race im- 
petueuse. O puissants et rapides Marouts, que la marche 
accroissc votre ec la t; que l’elan du combat augmente vos 
fo rces! ’

Verse 2 , note \  That upa can be construed with the 
accusative is clear from many passages :

iii. 35, 2. upa imam ya^nam a vahata/i indram.
B rin g Indra to this sacrifice!
i. 25, 4 . vayah na vasatiA upa.
A s birds (fly) to their nests.

Verse 2 , n o te 2. N itya, from ni +  tya, means originally 
■ what is inside, interim s, then what is one’s ow n ; and is 
opposed to nislVva, from nis -f tya, what is outside, strange, 
or hostile. N itya  has been well compared with niya, literally

* Schleicher, Compendium, § 36, aidco, al&rjp, a'($ovcra; and § 49, aides, 
aidilis, cestas.
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eingeboren, then, like nitya, one’ s own. W hat is inside, or 
in a thing or place, is its own, is peculiar to it, does not 
move or change, and hence the secondary meanings of 
nitya, one’ s own, unchanging, eternal. Thus we find nitya 
used in the sense of internal or dom estic:

i. 73, 4. tarn tva naraA dame a nityam iddham agne 
saAanta kshitishu dhruvasu.

Our men worshipped thee, O Agni, lighted within the 
house in safe places.

This I believe to be a more appropriate rendering than 
if  we take nitya in the sense o f always, continuously lighted, 
or, as some propose, in the sense o f eternal, everlasting.

vii. x, 2. dakshayyaA yah dame asa nityaA.
Agni who is to be pleased within the house, i.e. as belong

ing to the house, and, in that sense, who is to he pleased 
always. Cf. i. 140 , 7 ;  14 1 ,  2 ;  x. 12 , 2, and iii. 25, 5, 
where nitya A, however, may have been intended as an 
adjective belonging to the vocative suno.

Most frequently nitya occurs with sumi, i. 66, 1 ;  185 , 2 ; 
tanaya, iii. 15 , 2 ; x . 39, 1 4 ;  toka, ii. 2, 1 1 ;  api, vii. 88, 6 ;  
pati, i. 7 1 ,  1 ,  and has always the meaning of one’ s own, 
very much like the later Sanskrit niya, which never occurs 
in the Rig-veda, though it makes its appearance in the 
Atharvana.

Nish/ya, extrancus, occurs three times in the R ig -ved a :
vi. 75, 19. yah na/t svah aranaA yah ka nishiyaA 

,yigha/7isati.
Whoever wishes to hurt us, our own friend or a stranger 

from without.
x. 13 3 , 5. ya li naA indra abhi-dasati sa-nabhiA yaA ka 

nish/yaA.
H e who infests us, O Indra, whether a relative or a 

stranger.
viii. 1 ,  13 . ma bliuma nishfyaA-iva indra tvad fira®aA-iva.
Let us not he like outsiders, O Indra, not like strangers

to thee.
W ilso n : ‘ E v er accepting the sweet (libation), as (they 

would) a son, they sport playfully at sacrifices, demolishing 
(all intruders).’

L an g lo is : ‘ Acceptant la douce libation sans cesse renou-
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velee, comme (un pere adopte) un nouveau-ne, ils se livrent 
a leurs je u x  au milieu des sacrifices, terribles (pour leurs 
ennemis).’

V erse 4 , note k A vyata , a Vedic second aorist o f v i (ay), 
to stir up, to excite. From  it pravayaraa, a goad, pra-vetar, 
a driver. The Greek o l-a -rp o ? , gad-fly, has been referred 
to the same root. See F ick , W orterbuch, p. 170 .

Verse 4 , note 2. Adhrayan, from dhray, a root which, 
by metathesis o f aspiration, would assume the form of 
dray// or dragh. In  Greek, the final medial aspirate being 
hardened, reacts on the initial media, and changes it to t, 
as bahu becomes Try'xys, budh 7rv6, bandh ttcvO. This 
would give us r p e the G reek root for running, Goth. 
th ra g -ja n .

Verse 4 , note 3. H arm ya is used here as an adjective to 
bhuvana, and can only mean living in houses. It  does not, 
however, occur again in  the same sense, though it occurs 
several times as a substantive, meaning house. Its  original 
meaning is fire-pit, then hearth, then house, a transition of 
meaning analogous to that o f  cedes. M ost o f the ancient 
nations begin their kitchen with a  fire-pit. ‘ T h ey dig a 
hole in the ground, take a piece o f the animal’ s raw hide, 
and press it down with their hands close to the sides o f the 
hole, which thus becomes a sort o f pot or basin. This 
they fill with water, and they make a number o f stones 
red-hot in a fire close by. The meat is put into the water, 
and the stones dropped in till the meat is boiled. Catlin 
describes the process as awkward and tedious, and says 
that since the Assinnboifls had learnt from the M andaus 
to make pottery, and had been supplied with vessels by 
the traders, they had entirely done away the custom,
“  excepting at public festiva ls; where they seem, like all 
others o f the human fam ily, to take pleasure in cherishing 
and perpetuating their ancient custom s*.” ’ T h is pit was

* Tylor, E arly History of Mankind, p. 262.
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x ^ Ir t2^  called harm ya, which is the Zend zairim ya*, or gharma, 

which is the Latin fo rm u s. Thus we read :
vii. 56, 16 . te harmye-sthaA sisava/t na subhraA.
The Maruts bright like boys standing by the hearth.
From  meaning fire-pit, or hearth, harmya afterwards 

takes the more general sense o f house:
vii. 5,5, 6 . tesham sam hanmaA akshani yatha idam

hartnyam tatha.
W e shut their eyes as we shut this house, (possibly, 

this oven.)
vii. 76, 2. pratU-i a agat adhi harmyebhyaA.
The dawn comes near, over the house-tops, 
x. 46, 3. gvXkh a harmyeshu.
Agni, born in the houses.
x. 73, ro. many6A ivaya harmyeshu tasthau.
He came from Manyu, lie remained in the houses.
In  some o f these passages harm ya might be taken in 

the sense o f householder; but as harmya in vii. 55, 6, has 
clearly the meaning o f a building, it seems better not to 
assign to it unnecessarily any new significations.

B ut there is one other meaning which harmya has clearly 
assumed in the Yeda, and that is pit, or the region ot 
darkness, the abode o f evil spirits, lastly the abode o f the 
departed. The transition o f meaning is intelligible enough, 
the fiery oven becoming naturally the symbol of any other 
place o f torm ent:

v. 32 , 5. yuyutsantam tamasi harmye dhaA.
W hen thou, Indra, hadst placed /Sushna, who was 

anxious to fight, in the darkness o f the pit.
In  the next verse we find
asurye tamasi, in the ghastly darkness.
viii. 5, 23. yuvam  kawvaya nasatya api-riptaya harmye 

sasvat utiA dasusyathaA.
You, Nasatyas, always grant your aid to Kanva when

thrown into the pit.

* Justi, Hondbuch, p. 119 , zairimyanura, adj. in der Tiefo eseend, Name 
einea Dafiva oder, da er dem Hund gegenilber geuannt wird, cine* abri- 
maninehen Tliieres, Spiegel (Av. iibertj. vol. i. p. i 9° '  vermuthet des 
'Haunters.
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This fiery pit into which A tri is thrown, and where he, 

too, was saved by the Asvins, is likewise called gharma, 
i. 1 1 2 ,  7 ;  1 19 , 6 ;  viii. 73, 3 ;  x . 80, 3.

Lastly  we find:
x. 114, 10. yada yaimaA bhavati liarmye hitaA.
W hen Yam a is seated in his house, or in the nether 

world.
The Pitars, too, the spirits o f the departed, the Manes, 

are called gharma-sad, dwelling in the abode o f Yam a, 
x. 15 , 9, and 10.

W ilson : ‘ Those, your coursers, which traverse the
regions in their speed, proceed, self-guided.' all worlds, all 
dwellings are alarmed, for marvellous is your coming :
(such fear as is felt) when spears are thrust forth (in 
battle).5

Kuhn, Zeitschrift, vol. ii. p. 234: 'Die ihr die Luft
ejrfullt mit eurer Kraft, hervorstiirmt ihr selbst-gelenkten 

• Laufes.5

Verse 5 , note J. Nad certainly means to sound, and the 
causative might be translated by ‘ to make cry or shriek.5 
I f  we took parvata in the sense o f cloud, we might trans
late, ‘ When you make the clouds roar ; 5 i f  we took parvata 
for mountain, we might, with Professor Wilson, render the 
passage by * When your brilliant coursers make the 
mountains echo.5 B ut nad, like other roots which after
wards take the meaning o f sounding, means originally to 
vibrate, to sh ak e ; and if  we compare analogous passages 
where nad occurs, we shall see that in our verse, too, the 
Vedic poet undoubtedly meant nad to be taken in that 
sense:

viii. 20, 5. aAyuta /tit vaA ayman a nanadati pal'vatasuA 
vanaspatiA, bhumiA yameshu rebate.

At your racing even things that are immovable shake, the 
rocks, the lord o f the forest; the earth trembles on your 
ways. (See i. 37, 7, note 1, page 62.)

Verse 5 , note *. See i. 37 , 7, note s, page 62.

Verse 5 , note 8. Ratluyanti-iva does not occur again.
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Sayawa explains it, like a woman who wishes for a chariot, 
or who rides in a chariot. I  jo in  it with oshadhi, and take 
it in the sense o f upamanad Mare (PM. iii. 1 ,  io), i. c. to 
behave like or to be like a chariot, whether the comparison 
is meant to express sim ply the quickness o f chariots or the 
whirling o f their wheels. The Pada has rathiyanti, whereas 
the more regular form is that o f the Sanhita, rathiyanti.
C f. Pratisakhya, 587.

V

Verse 6, note J. Su-Aetuna, the instrumental o f su-Aetu, 
kindness, good-mindedness, favour. This word occurs in 
the instrumental only, and always refers to the kindness o f 
the god s; not, like sumati, to the kindness o f the worshipper 
a lso :

i. 79, 9. a nah  agne su-Aetuna rayim visvayu-poshasam, 
maiv/ikam dliehi r/ivasc.

Give us, O A gni, through thy favour wealth which sup
ports our whole life, give’ us grace to live.

i. T27, 1 1 .  saA naA nedishfAam dadmanaA a bhara agne 
devebhiA sa-Aan&A su-Aetuna mahaA rnyaA su-Aetuna.

Thou, O A gni, seen close to us, bring to us, in company 
with the gods, by thy favour, great riches, by  thy favour!

i. 159 , 5. asmabhyam dyavaprithivi (iti) su-Aetuna rayhn 
dhattam vasu-mantam sata-gvinam.

Give to us, O D yavaprithivi, by your favour, wealth, 
consisting o f treasures and many flocks.

v. 5 1 ,  1 1 .  svasti dyavaprithivi (iti) su-Aetuna.
Give us, O Dyavaprithivi, happiness through your favou r!
v. 64, 2. ta bahava su-Aetuna pra yantam asmai arAate.
Stretch out your arms with kinchiess to this worshipper !
In  one passage o f the ninth Maaafala (ix. 65, 30) we 

meet with su-Aetunam, as an accusative, referring to Soma, 
the gracious, and this would pre-suppose a substantive 
Aetuna, which, however, does not exist.

Verse 6, note 2. Sum ati has, no doubt, in most passages 
in the Rig-veda, the meaning of favour, the favour o f the 
gods. ‘ Let us obtain your favour, let us be in your 
favour,’ are familiar expressions o f the Vedic poets. Hut 
there are also numerous passages where that meaning is
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inapplicable, and where, as in our passage, we must trans- 
late sumati by  prayer or desire.

In  the following passages sumati is clearly used in its 
original sense o f favour, blessing, or even g i f t :

*■ 73) <5 (7)- su-matim bhiksham&ra&A.
Begging for thy favour.
i. 1 7 r) i- su-uktena bhikshe su-matim turawam.
’VA ith a hymn I  beg- for the favour o f the quick M aruts. 
i. 1 14 ,  3 . asyama te su-matim.
M ay we obtain thy fa v o u r! Cf. i. 1x4^ g.
1. 1 14 ,  4. su-matim it vayam asya a vriwimahe.
We choose his favour. Cf. iii. 33, n .
i. 1 1 7 ,  23. sada kavi (iti) su-matim a /take vam.
I  always desire your favour, O ye wise A.vvins. 
i. 156 , 3. mahaA te vishwo (iti) su-matim bliayamahe.
M ay we, 0  Vish/m, enjoy the favour o f thee, the m igh ty !
Bhiksh, to beg, used above, is an old desiderative form 

o f bha_j/, and means to wish to enjoy,
iii. 4, 1 . su-matim rasi vasvaA.
Thou grantest the favour o f wealth.
y ii- 39) !•  urdhvaA agni/< su-matim vasvaA asret.
th e lighted fire went up for the favour o f wealth.

Cf. vii. 60, ix  ; ix. 97, 26.
m. 57, 6. vaso (iti) rasva su-matim visva-^anyam.
C i ant us, O Vasu, thy favour, which is glorious among 

men !

vii. 100, 2. tvam vishwo (iti) su-matim visva-^anyam—
da A.

M ayest thou, Vishrau, give thy favour, which is glorious 
among men !

x. x i, 7. yaA te agne su-matim rnartaA akshat.
The mortal who obtained thy favour, O Agni. 
ii- 34) i.5- w v & i  sa marutaA ya  vaA utiA 6 (iti) su vasrK- 

iva su-matiA yigatu.
A our help, O M aruts, which is to usward, your favour 

m ay it come near, like a cow'!
viii. 22, 4. asmau akk/m su-matiA vam subhaA pati (iti) 

a dhenuA-iva dhavatu.
M ay your favour, O A.rvins, hasten towards us, like a  

c o w !
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B u t this meaning is by  no means the invariable meaning 
o f sumati, and it will easily be seen that, in the following- 
passages, the word must be translated by prayer. Thus 
when Sarasvati is called (i. 3 , n )  Aetanti su-matinam, this 
can only mean she who knows of the prayers, as before 
she is called Aodayitri sumatanam, she who excites songs 
o f p ra ise :

i. 1 5 1 ,  7. akkha. girah su-matim gantam asma-yu (iti).
Come towards the songs, towards the prayer, you who are

longing for us. Cf. x . 20, j o.
ii. 43, 3. tushwiVn asinaA su-matim Aikiddhi naA.
Sitting quiet, hsten, O Sakuni (bird), to our prayer !
v. 1 , 1 0 .  a bhandishZAasya su-matim .Aikiddhi.
Take notice of the prayer of thy best praiser ! Cf. v. 33 , 1.
vii. 18 , 4. a naA indraA su-matim gantu akkha.
M ay Indra come to our p ra y e r!
vii. 3 1 ,  10. pra-Aetase pra su-matim 1c?-i»udhvam.
Make a prayer for the -wise g o d !
ix. 96, 2. su-matim yati aklcha.
He (Soma) goes near to the prayer.
x. 148, 3 . nshiwam vipraA su-matim AakanaA.
Thou, the wise, desiring the prayer o f the iBishis.
viii. 22, 6. ta vam adya sumati-bhiA subhaA pati (iti) 

asvina pra stuvimahi.
L e t us praise to-day the glorious Asvins with our prayers.
ix. 74, 1 .  tam imahe su-mati.
W e implore him with prayer.
In  our passage the verb pipartana, fill or fulfil, indicates 

in what sense sumati ought to be taken. Su-matim pipar
tana is no more than lcamam pipartana, fulfil our desire !
See vii. 62, 3. a nah kamam pupurantu; i. 158 , 2. kama- 
prewa-iva manasa. On sumna, see Aufrecht, in K uhn’s 
Zeitschrift, vol. iv. p. 274.

Verse f>, note 3. KriviA-dati has been a crux to ancient 
and modern interpreters. I t  is mentioned as a difficult 
word in the NighawZu, and all that Y aska lias to say is 
that it means possessed o f cutting teeth ; (Nir. vi. 30. 
krivirdati vikartanadauti.) Professor Roth, in his note to 
this passage, says that krivi can never have the meaning
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o f well, which is ascribed to it in the Nigharehi iii. 23, hut
seems rather to mean an animal, perhaps the wild hoar, 
KctTrpo?, with metathesis o f v  and r. H e translates our 
passage : ‘ W here your lightning with boar-teeth tears.’  In  
his Dictionary, however, he only says, ‘  k riv is , perhaps the 
name o f an animal, and dant, tooth.5 Sayawa contents 
him self with explaining krfvirdati by vikshepawasiladanti, 
having teeth that scatter about.

M y own translation is founded on the supposition that 
krivis, the first portion o f krfvirdati, has nothing to do 
with krivi, but is a dialectic variety o f kravis, raw flesh, 
the Greek icpeas, Latin  caro, cru or. I t  means what is raw, 
bloody, or gory. From  it the adjective krura, horrible, 
cru en tu s; (Curtius, Grundziige, p . 1 4 2 ;  K uhn , Zeitschrift, 
vol. ii. p . 235.) A  name of the goddess D urga in later San
skrit is kruradanti, and with a similar conception the lightning,
I believe, is here called krfvirdati, with gory teeth.

Verse 6, note 4. It  should be observed that in radati the 
simile o f the teeth o f the lightning is carried on. For 
radati may be supposed to have had in the Veda, too, the 
original meaning o f radere and rbdere, to scratch, to gnaw.
Rada and radana in the later Sanskrit mean tooth. It is 
curious, however, that there is no other passage in the liig - 
veda where rad clearly means to bite. I t  means to cut, in 

i. 6 1 , 12 . go k  11a parva vi rada tiras^a.
Cut his jo int through, as the joint o f an ox.
B u t in most passages where rad occurs in the Veda, it 

has the meaning o f giving, and is in fact a different root, but 
hardly the same which we have in the Zend rad, to give, 
and which Ju sti rightly identifies with the root radb.

This meaning is evident in the following passages : 
vii. 79, 4. tavat usha/i radha/i asmabhyam rasva yavat 

stotrf-bhya/s arada/t grfrcana.
Grant us, Ushas, so much wealth as thou hast given to

the singers.
i. 1 1 6 ,  7. kakshivate aradatam puram-dhim.
Y o u  gave wisdom to Kakslnvat.
i. 169, 8. rada marut-bhiA surudha% gd-agra/i.
G ive to the >Iaruts gifts, rich in cattle.
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vii. 62, 3. vi naA sahasram surudhaA radantu.
May they (the gods) give to us a thousand gills.
i. 1 1 7 ,  1 1 .  vaV/am vipraya— radanta.
G iving sustenance to the sage !
vi. 6 1 , 6. rada pusha-iva na/i sanim.
Give us, Sarasvati, wealth, like Pushan !
ix . 93, 4. rada indo (iti) rayini.
Give us, O Indra, wealth !
vii. 3 3 , 18 . rada-vaso (iti).
Indra, thou who givest wealth !
In  many passages, however, this verb rad is connected 

with words meaning way or path, and it then becomes a 
question whether it sim ply means to grant a way, or to cut 
a way open for some one. In  Zend, too, the same idiom 
occurs, and Professor Ju sti explains it by £ prepare a w ay/
I  subjoin the principal passages:

vi. 30, 3. yat abhyaA aradaA gatum indra.
That thou hast cut a w ay for them (the rivers).
iv. 19 , 2. pra vartaniA aradaA visva-dhenaA.
Thou (Indra) hast cut open the paths for all the cows.
vii. 47, 4. yabhyaA IndraA aradat gatum.
The rivers for which Indra cut a way.
x. 75, 2. pra te aradat varuwaA yatave pathaA.
Varuwa cut the paths for thee to go.
vii. 87, 1 . radat patha/i varu»a/t suryaya.
Varuwa cut paths for Surya.
v. 80, 3. patha/i radantl suvitaya devi.
She, the dawn, cutting open the paths for wealth, 
vii. 60, 4. yasmai aditya'A adhvana/i radanti.
F o r whom the Adityas cut roads.
ii. 30, 2. patha/i radanti/i— dhunayaA yanti artham.
Cutting their paths, the rivers go to their goal.
This last verse seems to show that the cutting open of 

a road is really the idea expressed by rad in all these 
passages. And thus we find the rivers themselves saying 
that Indra cut them out or delivered them :

iii. 33 , 6. indra A asman aradat vayra-bahuA. Cf. x . 89, 7.

Verse 6, note B. Riraati, like the preceding expressions 
krivirdati and radati, is not chosen at random, for though
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it lias the general meaning of crushing or destroying-, it is 
used by the Yedic poets with special reference to the 
chewing or crunching by means of the teeth. For
instance,

i. 148, 4. puruwi dasmaA m rinati ^rambhaiA,
Agni crunches many things with his jaws, 
i. 12 7 , 4. sthira /cit anna ni riaati orjrasa.
Even tough morsels he (Agni) crunches fiercely.
In a more general sense we find it used; 
v. 4 1 ,  xo. 4o/«A-ke.?aA ni rihati vana.
Agni with flaming hair swallows or destroys the forests,
iv. 19 , 3. ahim vajrrena vi rin&h. '
Thou destroyedst Ahi with the thunderbolt,
x. 120 , 1 . sadyaA ^ragrnanaA ni rinati satrun.
A s soon as born he destroys his enemies.

Verse 6, note 6. Sudhita-iva b/irhawa. I  think the expla
nation o f this phrase given by Sayana may be retained.
H e explains sudhita by suhitn, i .e . sush/Au prerita, well 
thrown, well levelled, and barhawa by hatis, tatsadhana hetir 
va, a blow or its instrument, a weapon. Professor Roth 
takes barhana as an instrumental, used abverbially, in the 
sense o f powerfully, but he does not explain in what sense 
sudhita-iva ought then to be taken. YV e cannot well refer 
it to didyut, lightning, on account o f the ivii, which requires 
something that can form a simile o f the lightning. Nor is 
su-dhita ever used as a. substantive so as to take the place 
of svadhitiva. Su-dhita has apparently many meanings, hut 
they all centre in one common conception. Su-dhita means 
well placed, o f a thing which is at rest, well arranged, well 
ordered, secure ; or it means well sent, well thrown, o f a 
thing which has been in motion. Applied to human beings, 
it means w ell disposed or kind.

iii. 23, 1 . mA-mathitaA su-dhitaA & sadha-sthe.
Agni produced by rubbing, and well • placed in his 

abode.
vii. 42, 4. su-pritaA agmA su-dhitaA dame a.
Agni, who is cherished and well placed in the house, 
iii. 29, 2. arawyoA ln-hitaA ^ruta-vcdaA garbha/<-iva su- 

dhitaA garbhinJshu.
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Agni placed in the two fire-sticks, well placed like an 
embryo in the mothers. Cf. x. 27, i<5.

viii. 60, 4. ahhi prayamsi su-dhita a vaso (iti) gahi.
Come, O Vasu, to these well-placed offerings. Cf. i. 135 ,

4 ;  vi. 15 , 15  ; x. 53,-2 .
x. 70, 8. su-dhita havir/ishi.
The well-placed offerings.
iv. 2, 10  (adlivaram). vii. 7, 3 (barhfA).
A s applied to ayus, life, sudliita may be translated by 

well established, sa fe :
ii. 27, 10. asyama ayumshi su-dhitani purva.
M ay we obtain the happy long lives of our forefathers.
iv. 50, 8. sah it ksheti su-dhitaA okasi sve.
That man dwells secure in his own house.
Applied to a missile weapon, siidhita may mean well 

placed, as it were, well shouldered, well held, before it is 
thrown ; or well levelled, well aimed, when it is thrown :

i. 167, 3. mimyaksha yeshu su-dhita— rish/ih.
To whom the w'ell held spear sticks fast.
vi. 33 , 3. tvam tan indra ubhayan amitran dasa vritrani 

arya ka. sura, vadhi/i vana-iva sii-dhitebhiA atkaiA.
Thou, Indra, O hero, strikest both enemies, the barbarous 

and the Aryan fiends, like forests with well-aimed weapons.
Applied to a poem, siidhita means well arranged or 

perfect:
i. 140, 1 1 .  idam agne su-dhitam du/<-dhitat adhi priyat 

urn (iti) k\t manmanaA prey a A astu te.
M ay this perfect prayer be more agreeable to thee than 

<m imperfect one, though thou likest it.
vii. 32, 13 . mantram akharvam su-dhitam.
A  poem, not mean, well contrived.
A s applied to men, siidhita means very much the same 

as hita, well disposed, kind :
iv. 6, 7. iidha mitra/i na su-dhita/< pavaka/t agni/i dulaya 

manushishu vikshu.
Then, like a kind friend, Agni shone among the children 

o f man.
v. 3, 2. initram su-dhitam.
vi. 13 , 2. mitram mi yam su-dhitam.
viii. 23, 8, mitram na ^ane su-dhitam rita-vani.
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x. 1 15 , 7. mitrasaA na ye su-dhitaA.
A t last su-dhita, without reference to human beings, 

takes the general sense o f kind, good :
iii. 1 1 ,  8. pari visvani su-dhita agneA asyam a manma-bhiA.
M ay we obtain through our prayers all the goods ot 

Agni.
H ere, however, prayarwsi m ay have to be supphed, and 

in that case this passage, too, should be classed with those 
mentioned above, viii. 60, 4, &c.

I f  then we consider that sudhita, as applied to weapons, 
means well held or well aimed, we can hardly doubt that 
barhawa is here, as Sayawa says, some kind o f weapon. I 
should derive it from barhayati, to crush, which we have, 
for instance,

i. 13 3 , 5 . pisanga-bhrishfim  ambhriwam pisa/dm indra 
sam miiwa, sarvam rakshah ni barhaya.

Pound together the fearful Pisafci with his fiery weapons, 
strike down every Rakshas.

ii. 23, 8. bnhaspate deva-nidaA ni barhaya.
B rihaspati strike down the scoffers o f the gods. Cf. vi.

6 i ,  3 .
Barhanfi would therefore mean a weapon intended to 

crash  an enem y, a block o f stone, it may be, or some other 
missile, and in that sense barhawa occurs at least once 
m o re:

viii. 63, 7. yat panAa-f/anyaya visa indre ghoshaA asri- 
kshata, astriwat barhawa vipaA.

W hen shouts have been sent up to Indra by the people 
o f the five clans, then the weapon scattered the enem ies; 
or, then he scattered the enemies with his weapon.

In other passages Professor Roth is no doubt right "h e n  
he assigns to barhawa an adverbial meaning, but I do not 
think that this meaning would be appropriate in our verse.

Verse 7 , note l. A latm asaA , a word which occurs but 
once more’ and which had evidently become unintelligible 
even at the time o f Yaska. H e (Nir. vi. a) explains it by 
alamatardano meghaA, the cloud which opens easily. This, 
at least, is the translation given by Professor Roth, though 
not without hesitation. AlamatardanaA, as a compound, is
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explained by the commentator as atardanaparyapta/q alam 
atardayitum udakam, i. e. capable of letting off the water.
But Devarayayayvan explains it differently. He says : 
alam paryaptam atardanam hiwsa yasya, bahudakatvat 
sabalo megho viseshyate, i. e. whose injuring is great; the 
dark cloud is so called because it contains much water.
Sayawa, too, attempts several explanations. In iii. 30, j o , 

he seems to derive it from trill, to kill, not, like Yaska, 
from trid, and he explains its meaning as the cloud which 
is exceedingly hurt by reason of its holding so much water.
In our passage he explains it either as anat?i»a, free from 
injury, or good hurters of enemies, or good givers of 
rewards.

From all this I am afraid we gain nothing. Let us now- 
see what modern commentators have proposed in order to 
discover an appropriate meaning in this word. Professor 
Roth suggests that the word may be derived from ra, to 
give, and the suffix trirea, and the negative particle, thus 
meaning, one who does not give or yield anything. But, 
i f  so, how is this adjective applicable to the Maruts, who in 
this very verse are praised for their generosity ? Langlois in 
our passage translates, ‘ heureux de nos louanges;’ in iii. 30,10,
‘ qui laissait fletrir les plantcs.’  Wilson in our passage trans
lates, ‘ devoid of malevolence;’ but in iii. 30, 10, ‘ heavy.’

I do not pretend to solve, all these difficulties, but I  may 
say this in defence of my own explanation that it fulfils the 
condition of being applicable both to the Maruts and to 
the demon Bala. The suffix trina is certainly irregular, 
and I should much prefer to write alatrma, for in that case 
we might derive latrin from latra, and to this latra, i. e. 
ratra, 1 should ascribe the sense of barking. The root rai 
or ra means to bark, and has been connected by Professor 
Aufreclit with Latin rire , inrire, and possibly inritare *, 
thus showing a transition of meaning from barking, to 
provoking or attacking. The same root ra explains also 
the Latin latrare, to bark, allatrare, to assail; and, what
ever ancient etymologists may say to the contrary, the 
Latin latro, an assailcr. The old derivation ‘ latrones eos

* Kuhn, Zeitechrift, vol. ix. p. 233.
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antiqui dicebant, qui conducti militabant, a7ro t »?j  A arpeias,’ 
seems to me one o f those etymologies in which the scholars 
o f Rome, who had learnt a little Greek, delighted as much 
as scholars who know a little Sanskrit delight in finding 
some plausible derivation for any Greek or Latin  word in 
Sanskrit. I know that Curtius (Grundziige, p . 326) and 
Corssen (Kritische Nachtrage, p. 239) take a different v ie w ; 
but a foreign word, derived from Au rp o v , pay, hire, would 
never have proved so fertile as latro  has been in Latin .

I f  then we could write alatriwasaA, we should have an 
appropriate epithet o f the M aruts, in the sense of not 
assailing or not reviling, in fact, free from malevolence, as 
W ilson translated the word, or rather Sayawa’s explanation 
o f it, atardanarahita. W hat gives me some confidence in 
this explanation is this, that it is equally applicable to the 
other passage where a la tm a  occurs, iii. 3 0 , 1 0 :

alat?'i?ia/t valaA indra vragraA goA pura hantoA bhayamanaA 
vi ara.

W ithout barking did Vala, the keeper of the cow, full o f 
fear, open, before thou struckest him.

I f  it should be objected that vraya means always stable, 
and is not used again in the sense o f keeper, one might 
reply that vra^aA, in the nom. sing., occurs in this one 
single passage only, and that bhayamanaA, fearing, clearly 
implies a personification. Otherwise, one might translate :
* Vala was quiet, O Indra, and the stable o f the cow came 
open, full o f fear, before thou struckest/ The meaning o f 
alatri/ia would remain the same, the not-barking being here 
used as a sign that Indra’ s enemy was cowed, and no longer 
inclined to revile or defy the power o f indra. Horn. hymn, 
in Merc. 14 5 , ovSe xvves XeXaieovTO.

Verse 7 , note 2. See i. 38, 15 , note *, page 78.

Verse 8, note x. Abhi-hruti seems to have the meaning 
o f assault, injury, insult. I t  occurs but once, but abhi- 
hrut, a feminine substantive with the same meaning, occurs 
several times. The verb hru, which is not mentioned in 
the DhatupfhAa, but has been identified with hvar, occurs 
in our hym n, Vferse 1 2 :  ■
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i. 128 , 5. saA naA trasate duA-itat abhi-hrutaA samsat 
agh&t abhi-hrutaA.

H e protects us from evil, from assaults, from evil speak
ing, from assaults.

x. 63, 1 1 .  trayadhvam naA duA-evayaA abhi-hrutaA.
Protect us from mischievous injury 1 
i. 189 , 6.. abhi-hrutam asi hi deva vishpa/.
F o r thou, god, art the deliverer from all assaults. Vishp/h, 

deliverer, from vi and spas, to bind.
Yi-hruta, which occurs twice, means evidently what has 

been injured or spoiled :
viii. 1 ,  12 . ishkarta vi-hrutam punar (iti).
He who sets right what has been injured. Cf. viii. 20, 26.
Yvi-hruta again clearly means uninjured, intact, entire:
v. 66, 2. ta hi kshatram avi-hrutam—  a'sate.
F o r they both have obtained uninjured power, 
x . 170 , 1 .  ayuA dadhat yajriia-patau avi-hrutam.
G iving uninjured life to the lord of the sacrifice.

Verse 9 , note \  Tavisha certainly means strength, and 
that it is used in the plural in the sense of acts o f strength, 
we can see from the first verse of our hymn and other 
passages. B u t when we read that tavisha«i are placed on 
the chariots o f the Maruts, ju st as before bhadra, good 
thiugs, food, &c., are mentioned, it is clear that so abstract 
a meaning as strength or powers would not be applicable 
here. W e might take it in the modern sense o f forces, 
i. e. your armies, your companions arc on your chariots, 
striving with each o th er; but as the word is a neuter, 
weapons, as the means o f strength, seemed a preferable 
rendering.

Verse 9 , note 2. The rendering o f this passage must 
depend on the question whether the khadis, whatever they 
are, can be carried on the shoulders or not. W e saw before 
(p. X02) that khadis were used both as ornaments and as 
weapons, and that, when used as weapons, they were most 
likely rings or quoits with sharp edges. There is at least 
one other passage where these khadis are said to be worn 
on* the shoulders:

l ( m f ]  ♦ - (fiT
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vii. 56, 13 . amsesliu a marutaA khaclaya/i vaA vatshaA-su 
rukmaA upa-sisriyarcaA.

On your shoulders are the quoits, on your chests the 
golden chains are fastened.

In  other places the khadis are said to be in the hands, 
hasteshu, but this would only show that they are there 

% when actually used for fighting. Thus we re ad :
i. 168, 3. a esham amseshu rambhim-iva rarabhe, haste

shu khadiA Aa kritiA Aa sam dadhe.
To their shoulders (the spear) clings like a creeper, in 

their hands the quoit is held and the dagger.
In  v. 58, 2, the M aruts are called khadi-hasta, holding 

the quoits in their hands. There is one passage which 
was mentioned before (p. 94), where the khadis are said to 
be on the feet o f the M aruts, and on the strength o f this 
passage Professor Roth proposes to alter pra-patheshu to 
pra-padeshu, and to translate, ‘ The khadis are on your 
forefeet.’  I  do not think this emendation necessary. 
Though we do not know the exact shape and character 
o f the khadi, we know that it was a weapon, most likely a 
ring, occasionally used for ornament, and carried along 
either on the feet or on the shoulders, but in actual battle 
held in the hand. The weapon which Vishrcu holds in one 
o f his right hands, the so-called Aakra, may be the modem 
representation o f the ancient khadi. W hat, however, is 
quite certain is this, that khadi in the Veda never means 
food, as Say alia optionally interprets it. This interpretation 
is accepted by W ilson, who translates, ‘ A t your resting- 
places on the road refreshments (are ready).’  N ay, he 
goes on in a note to use this passage as a proof of the 
advanced civilisation o f India at the time o f the Vedic 
/iishis. 1 The expression,’ he says, ‘  is worthy o f note, as 
indicating the existence o f accommodations for the use o f 
travellers: the Prapatha is the choltri o f the south of India, 
the sarai o f the Mohammedans, a place by the road-side 
where the travellers may find shelter and provisions.’

Verse 9 , note 3. This last passage shows that the poet 
is really representing to himself the M anits as on their 
journey, and lie therefore adds, ‘ your axle turns the two
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(iv. 30, 2) wheels together,’  which probably means no more 
than, c your chariot is going smoothly or quickly.’ Though 
the expression seems to us hardly correct, yet one can well 
imagine how the axle was supposed to turn the wheels as 
the horses were drawing the axle, and the axle acted on the 
wheels. Anyhow, no other translation seems possible.
Sam aya in the Veda means together, at once, and is the 
Greek 6/xij, generally 6/u.ou or 6/j .i3r, the Latin sim ul. Cf. i.
56, 6 ; 73, 6 ;  1 1 3 ,  1 0 ;  163 , 3 ;  vii. 66, 1 5 ;  ix. 75, 4 ;  85,

’5 ; 97, 56 -
V rit means to turn, and is frequently used with reference 

to the w h eels:
viii. 46, 23. dasa syuva/t— nemim ni vavntu/i.
ITie ten black horses turn the felly or the wheel.
iv. 30, 2. satra te anil krislHaya/t visva/i kakra-iva 

vavritu/i.
A ll men turn always round thee, like wheels.
That the Atmanepada o f vrit may be used in an active 

sense We see from
i. 19 1 , 13 . tatah  visham pra vavrite.
I turn the poison out from here.
A ll the words used in this sentence are very old words, 

and we can with few exceptions turn them into Greek or 
Latin. In  Latin we should have axis vos(tcr) eircos sim ul 
divertit. In  Greek u j- a iv  k u k X u ,  o/xtj . . . .

Verse 10 , note J. See i. 64, 4, note \  page 94. I ought 
to have mentioned there that in the Asvalayana /Srauta- 
sutras ix . 4, rukma occurs as the fee to be given to the 
Hotar, and is explained by abliaraw.avisesho vrittakara/i, 
a round ornament.

Verse 10 , note See i. 166, 1 , note V page 200.

Verse 10 , note :i. On eta in the sense o f fallow deer, or, 
it may be, antelope, sec i. 165 , 5, note 3, page 185.

E ta  originally means variegated, and thus becomes a 
name o f any speckled deer, it being diiBcult to say what 
exact species is meant. Sayawa in our passage explains 
eta/j by .suklavar»a mala/t, many-coloured wreaths or chains,

( l ( w p )  ( f i x
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which may be right. Y e t the suggestion of Professor 
Roth that etaA, deer, stands here for the skins of 
fallow deer, is certainly more poetical, and quite in 
accordance with the Vedic idiom, which uses, for instance, 
go, cow, not only in the sense o f m ilk,— that is done even 
in more homely English ,— but also for leather, and thong.
It  is likewise in accordance with what we know of the 
earliest dress o f the Vedic Indians, that deer-skins should 
here he mentioned. We learn from Asvalayana’ s G rihya- 
sutras, o f which we now possess an excellent edition by 
Professor Stenzler, and a reprint o f the text and com
mentary by Ram a Narayawa Vidyaratna, in the Bibliotheca 
Indica, that a boy when he was brought to Iris tutor, i. e. 
from the eighth to possibly the twenty-fourth year, had to 
be well combed, and attired in a new dress. A  Brahmawa 
should wear the skin o f an antelope (ai»eya), the Kshatriya 
the skin o f a deer (raurava), the Vaisya the skin o f a goat 
(aya). I f  they wore dresses, that o f the Brahmawa should 
be dark red (kashaya), that o f the Kshatriya bright red 
(maiiyishV<a), that o f the Vaisya yellow (haridra). The 
girdle o f the Brahmana should be o f Munya grass, that 
o f the Kshatriya a bow-string, that o f the Vaisya made of 
sheep’s wool. The same regulations occur in other Sutras, 
as, for instance, the Dharma-sutras o f the Apastambiyas 
and Gautamas, though there are certain characteristic 
differences in each, which may be due either to local or 
to chronological causes. Thus according to the Apa- 
stamblya-sutras, which have ju st  been published by Pro
fessor Bidder, the Brihm ana may wear the skin o f the 
hariraa deer, or that o f the antelope (ai«eyam), but the latter 
must be from the black antelope (knshnam), and, a proviso 
is added, that i f  a man wears the black antelope skin, he 
must never spread it out to sit or sleep on it. As materials 
for the dress, Apastamba allows Sana, hem p*, or kshuma, .

* Sana ia an old Aryan word, though its meanings differ. ITesychius and 
Eustathius mention Kavva as being synonymous with if/taOog, rood. Pollux 
gives two forms, k(lvvq. and vdva, I Pollux x. 166. tt rava/ea Si IffTi t̂ iciOos /; iv 
rots aKariots -/jv Kal ndvav ttaXovaiv. vii, 1 76, xivvai Si tA in itaviiSaw irXfy/m.)
This is important, because the same difference of spelling occurs ah' in
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an<  ̂ l̂e ac^ s that woollen dresses are allowed to all 

castes, as well as tile kam bala (masc.), which seems to be 
any cloth made o f vegetable substances (darbhadinirmitam 
/dram kambalam). H e then adds a curious remark, which 
would seem to show that the Brahmawas preferred skins, 
and the K shatriyas clothes, for he says that those who wish 
well to the Brahma?ias should wear ayina, skins, and those 

x . who wish well to the K shatriyas should wear vastra, clothes, 
and those who wish v  eil to both should wear both, but, in 
that case, the skin should always form the outer garment.
The Dharm a-sutras o f the Gautam as, which were published 
in India, prescribe likewise for the Brahm ana the black 
antelope skin, and allow clothes o f hemp or linen (sawa- 
ksliauma/dra) as well as kutapas (woollen cloth) for all.
W hat is new among the Gautam as is , that they add the 
karpasa, the cotton dress, which is important as showing

ic&vvapis and K&vaPos or icavvafios, a model, a lay figure, which Lobeok derives 
from kgvvcu. In Old Norse we have hanp-r, in A. S. liecnep, hemp, Old High 
Germ, lianaf.

The occurrence of the word Sana is of importance as showing at how early a 
time the Aryans of India were acquainted with the uses and the name of 
hemp. Our word hemp, the A. S. heenep, the Old Norse hanp-r, are all bor
rowed from Latin cannabis, which, like other borrowed words, lias undergone 
the regular changes required by Grimm’s law in Low German, and also in 
High German, hanaf. The Slavonic nations seem to have borrowed their 
word for hemp (Lith. Icanapc) from the Goths, the Celtic nations (Ir. canuib) 
from the Romans; (cf. Kuhn, Beitrage, vol. ii. p. 382.) The Latin cannabis 
is borrowed from Greek, and the Greeks, to judge from the account of 
Herodotus, most likely adopted the word from the Aryan Thracians and 
Scythians ; (Her. iv. 74 ; Pictet, Les Aryens, vol. i. p. 314.) K&vva&is being 
a foreign word, it would be useless to attempt an explanation of the final 
element bis, which is added to sawi, the Sanskrit word for hemp. It may be 
visa, fibre, or it may be anything else. Certain it is that the main element in 
the name of hemp was the same among the settlers in Northern India, and 
among the Thracians and Scythians through whom the Greeks first became 

* acquainted with hemp.
The history of the word nawafiis must be kept distinct from that of the 

Greek Kxvva or nava, reed. Both spellings occur, for Pollux, x. 166, writes 
TTTaif6.ua ht tan ipiaOos tv rois aKariois ty nai n6vav naXovaiv, but vii. 176, 
ttiivvai 8t to Ik KavSificDV v\iypa. Tliis word n6vva may be the same as the 
Sanskrit sana, only with this difference, that it was retained as common 
property by Greeks and Indians before they separated, and was applied 
differently in later times by the one and the other.
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an early knowledge of this manufacture. The karpasa dress 
occurs once more as a present, to be given to the I otai 
priest (Asv. Srauta-sutras ix. 4), and evidently considered as 
a valuable present, taking precedence of the kshaumi oi
lmen dress. I t  is provided that the cotton dress should 
not be dyed, for this, I suppose, is the meaning o f avikrita. 
Immediately after, however, it is said, that some authorities 
say the dress should be dyed red (kashayam apy eke), the 
very expression which occurred in Apastamba, and that, in 
that case, the red for the Brahmana’ s dress should be taken 
Horn the bark o f trees (varksha). Manu, who here, as 
elsewhere, simply paraphrases the ancient Sutras, says,
ii. 4 1 :

karshwarauravavasta.il i Aannawi brahmaA-urmaA 
vasirann anupurvyena sawakshaumavikani A-a.

‘ L e t BrahmaAarins wear (as outer garments) the skins 
o f the black antelope, the deer, the goat, (as under gai - 
ments) dresses of hemp, flax, and sheep’s wool, in the order 
o f the three castes.’

The Sanskrit name for a dressed skin is ayina, a word 
which does not occur in the Rig-veda, but which, i f  Bopp 
is right in deriving it from :u/a, goat, as u.iyls from a ’/f, 
would have meant originally, not skin in general, but a goat
skin. The skins o f the eta, here ascribed to the MarUts, 
would be identical with the airaeya, which Asvalayana 
ascribes to the Br&hmawa, not, as we should expect, to 
the Kshatriya, if, as has been supposed, aiweya is derived 
from ena, which is a secondary form, particularly in the 
feminine eni, of eta. There is, however, another word, 
edi\, a kind of sheep, which, but for Festus, might be 
hoedus, and by its side e«a, a kind of antelope, These 
two forms pre-suppose an earlier erwa, and point therefore 
in a different direction.

Verse 10 , note 4. I  translate kshura by sharp edges, but 
it might have been translated literally by razors, for, strange 
as it may sound, razors were known, not only during the 
Vedic period, but even previous to the Aryan separation.
The Sanskrit kshura is the Creek £vpos or %vpov. In the 
Veda we have clear allusions to shaving:

------------\i ■ Gô *X
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^<2_A2^ x . 14 2 , 4. yada te vatah anu-vati sok'ih, vapta-iva smasru

vapasi pra bhuma.
W hen the wind blows after thy blast, then thou sliavest 

the earth as a barber shaves the beard. Cf. i. 65, 4.
If, as B . and R . suggest, vaptar, barber, is connected 

with the more modern name fo* barber in Sanskrit, viz. 
napita, we should have to admit a root svap, in the sense 
o f tearing or pulling, vellere, from which we might derive 
the Vedic svapu (vii. 56, 3), beak. Corresponding to this 
we find in Old High German snabul, beak, (schnepfe, snipe,) 
and in Old Norse nef. The Anglo-Saxon neb means mouth 
and nose, while in modern English neb or nib is used for 
the bill or beak of a bird *. Another derivation o f napita, 
proposed by Professor W eber (Kuhn’ s Beitrage, vol. i. 
p. 505), who takes napita as a dialectic form of snapitar, 
balneator, or lavator, might be admitted i f  it could be 
proved that in India also the barber was at the same time 
a balneator.

Verse 11 , note \  Vi-bhutayaA is properly a substantive, 
meaning power, but, like other substantives t , and par
ticularly substantives with prepositions, it can be used as 
an adjective, and is, in fact, more frequently used as an 
adjective than as a substantive. Tt is  a substantive,

i. 8, 9. cva hi te vi-bhutayaA utayaA indra ma-vate sadyaA 
Ait santi dasushe.

F or indeed thy powers, O Indra, are at once shelters for 
a sacrificer, like me.

B ut it is an adjective,
i. 30, 5. vi-bhutiA astu sunrita.
M ay the prayer be powerful.
vi. 1 7, 4. mahUm an (hi am tuvaaam vl-bhutim matsorfouA 

^arhrishanta pra-saham.

Grimm, Deutsche Grammatik, vol. iii. pp. 400, 409. There is not yet 
sufficient- evidence to show that Sanskrit hv, German sn, and Sanskrit n are 

• interchangeable, but there is at least one case that may be analogous. San
skrit availcj, to embrace, to twist round a person, German xlango, Schlangc, 
wake, and Sanskrit nfiga, snake, Grimm, Deutsche Grainmatik, vol. iii. 
p. 364.

+ See Benfey, Kuhn's Zeitachrifb, vol. ii. p. -a 16.
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The sweet draughts o f Soma delighted the great, the 
perfect, the strong, the powerful, the unyielding India. 
Cf. viii. 49, 6 ; 50, 6. '

VibhvaA, with the Svarita on the last syllable, has to be 
pronounced vibhuaA. In  iii. 6, 9, we find vi-bhavaA.

Verse 11 , note 2. See i. 87, 1 ,  note \  page 144.

Verse 11 , note 3. See i. 6, 5, note *, page 29.

Verse 12 , note k Mahi-tvanam, greatness, is formed by 
the suffix tvana, which Professor Aufrecht has identified 
with the Greek cnir»? ((Tarot'); see K uhn ’ s Zeitschrift, vol. i. 
p. 482. The origin o f this suffix has been explained by 
Professor Benfey, ibid. vol. vii. p. 120 , who traces it back to 
the suffix tvan, for instance, i-tvan, goer, in prataA-itva =  
prataA-yava.

Verse 12 , notes 2 a n d 3. Vrata is one o f those words which, 
though we may perceive their one central idea, and their 
original purport, we have to translate by various terms in 
order to make them intelligible in every passage where they 
occur. Vrata, I  believe, meant originally what is enclosed, 
protected, set apart, the Greek 10/uo? :

v . 46, 7. yaA parthivasaA yah  apam api vrate taA naA 
devi/t su-havaA sarina yaAAAata.

U  ye gracious goddesses, who are on the earth or in the 
realm of the waters, grant us your protection !

Here vrata is used like vni/ana, see i. 165 , 15 , n o te 3, 
page 195 .

x. 1 1 4 ,  2. tAsam ni AikyuA kavayaA ni-danam pareshu ya h 
guhyeshu vrateshu.

The poets discovered their (the N irritis’ ) origin, who are 
in tlie fur hidden ohnmbcYs,

i. 16 3 , 3 . asi trita/t guhyena vratena.
Thou art Trita within the hidden place, or with the 

secret work.
Secondly, vrata means what is fenced off, what is deter

mined, what is settled, and hence, like dliannan, law, 
ordinance. In  this sense vrata occurs very frequently :

i .  2 5 , i .  y iit Ail h i te visuA y a th u  p ra  d ev a  varunn vratam , 

nii'nim&si d y a v i-d y a v i.
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W hatever law of thirie we break, O Varuwa, day by day, 
men as we are.

ii. 8, 3. yasya vratam na miyate.
W hose law is not broken.
iii. 32, 8. indrasya karma su-k?ita puruwi vratani deva/i

na minanti visve. *
The deeds o f Indra are well done and many, all the gods 

do not break his laws, or do not injure his ordinances.
ii. 24, 12 . vrsvam satyam maghavana yuvo/i it apah /cana 

pra minanti vratam vam.
A ll that is yours, O powerful gods, is tru e ; even the 

waters do not break your law.
ii. 38, 7. nakiA asya tani vrata devasya savitriA minanti.
No one breaks these laws o f this god Savitar. C f. ii.

38. 9- ...........................................
i. 9 2 , 12 .  aminati datvyani vratani.
Not injuring the divine ordinances. Cf. i. 12 4 , 2.
x. 12 , 5. kat asya ati vratam Aakrima.
W hich o f his laws have we overstepped ?
viii. 25, 16 . tasya vratani anu vaA Aaramasi.
H is ordinances we follow'.
x . 33 , 9. na devanam ati vratam sata-atma Aana <?rvati.
No one lives beyond the statute o f the gods, even if  he 

had a hundred lives.
vii. 5 , 4. tava tri-dhatu prithivi uta dyauA vaisvanara 

vratam agne saAarita.
The earth and the sky followed thy threefold law, O 

Agni Vaisvanara.
vii. 87, 7. yah mri/ayati Aakrushe Ait agaA vayam syunra 

varurae anagaA, anu vratani adit eA ridhantaA.
L et us be sinless before Varuwa, who is gracious even to 

him who has committed sin, let* us perform the laws o f 
A d it i!

ii. 28, 8. namaA pura te varuwa uta nunam uta aparam 
tuvi-^ata bravama, tve hr kam parvate na sritani apra- 
Ayutani duA-dabha vratani.

Formerly, and now', and also in future let us give praise 
to thee, O Vururaa; for in thee, O unconquerable, all laws 
are grounded, immovable as on a rock.

A  very frequent expression is anu vratam, according to



command o f a god, ii. 38 , 3 ;  6 ;  viii. 40, 8 ;  or sim ply 
anu vratam , according to law and o rd er:

'■  r3 >̂ 5- tam aryam a ablii rakshati riffu-yantam  anu 
vratam.

Aryam an protects him who acts uprightly according to law.
U .  m. 6 1 , 1 ;  iv. 1 3 ,  3*5 v . 69, 1.

The laws or ordinances or institutions o f the gods are 
sometimes taken for the sacrifices which are supposed to 
be enjoined by the gods, and the perform ance o f which is, 
m a certain sense, the perform ance o f the divine will.

1. 93, 8. yaA agnishom a havisha saparyat devadriAa 

ha f i r ^  yaA g h n t^na’ taSya vratam  rakshatam  patam am-

H e who worships A gni and Som a with oblations, with a 
godly mind, or with an offering, protect his sacrifice, shield 
him from e v i l !

, 3 1 ’ 2 \  tVam agne l )ratllamaA angiraA-tamaA kaviA
devanam pari bhushasi vratam .

A gm , the first and wisest o f poets, thou perform est the 
sacrifice o f  the gods.

ui. 3, 9. tasya vratani bhuri-poshinaA vayam  upa bhu- 
shema dame a suvrikti-bhiA.

L e t  us, who possess much wealth, perform  with prayers 
the sacrifices o f  A gn i within our house.

In another acceptation the vratas o f the gods are what 
they perform and establish them selves, their own d e ed s:

, % J *  Vrata tc abruc »>abata/i mahani tava kriftva
rodasi (iti) a tatantha. •

lh e  deeds o f thee, the great A gn i, are great, b y  thy 
power thou hast stretched out heaven and earth.

yun 42, x. astabhnat dyam  asuraA visva-vedaA amimita 
varimawain prithivyaA, & asidat visva bhuvanani sam-raV 
visva it tani varuwasya vratani.

The wise spirit established the sk y , and made the width 
ol the earth, as k ing he approached all beings,— all these 
are the works o f Vanina.

vi. 14 , 3. turvantaA dasyum  ayavaA vrataiA sikshantaA 
a vratam.

Men fight the fiend, try in g to overcome b y  their deeds 
lnm who perform s no sacrifices; or, the lawless enemy.

Q 2
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Lastly , vrata comes to mean sway or power, and the 

expression vrate tava signifies, at thy command, under thy 
auspices :

i. 24, 15 . atha vayam aditya vrate tava anagasaA aditaye 
syama.

Then, O Aditya, under thy auspices may we he guiltless 
before Aditi.

vi. 54, 9. pushan tava vrate vayam na rishyema kada 
Aana.

O Pushan, may we never fail under thy protection.
x. 3 6 ,1 3 .  ye savitu/i satya-savasya visve mitrasya vrate 

varuwasya devaA.
A ll the gods who are in the power of Savitar, Mitra, and 

Varuwa.
v. 83, 5. yasya vrate prithivi' namnamiti yasya vrate 

sapha-vat ^arbhuriti, yasya vrate oshadhiA visva-rupaA saA 
naA p ary any a mahi sarma ya/cAAa.

A t whose command the earth bows down, at whose com
mand the earth is as lively as a hoof (?), at whose command 
the plants assume all shapes, mayest thou, O Paryanya, yield 
us great protection!

In  our passage I  take vrata in this last sense.
Datra, i f  derived from da, would mean gift, and that 

meaning is certainly the most applicable in some passages 
where it occurs:

ix. 97, 55. asi bhagaA asi datrasya data.
Thou art Bhaga, thou art the giver o f the gift.
In  other passages, too, particularly in those where the 

verb da or some similar verb occurs in the same verse, 
it can hardly he doubted that the poet took datra, like 
datra or dattra, in the sense o f gift, bounty, largess :

i. 1 16 , 6. yam a.svina daduthuA svetiim asvam— tat vam 
datram mahi kirtenyam bhut.

The white horse, O Asvins, which you gave, that your 
gift was great and to be praised.

i. 185 , 3. an eh a A datram aditeA nnarvam huve.
I  call for the unrivalled, the uninjured bounty of 

Aditi.
vii, 56, 2 1. ma vaA datrat marutaA niA arama.
M ay we not fall away from your bounty, O  M aru ts!

■ e°ix
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*i'- 54> *6. yuvam  hi stha/i rayi-dau nah rayiftam datram 
rakshethe.

F o r you, N asatyas, are our givers o f riches, you protect 
the gift.

vi. 20, 7. ri^risvane datram dasushe da A.
To Jii.yi.fvan, the giver, thou givest the gift.
viii. 43, 3 3 . tat te sahasva im ahe datram yat na upa- 

dasyati, tvat agne varyam  vasu.
e ask thee, strong hero, for the gift which does not 

p erish ; we ask from thee the precious wealth.
x. 69, 4. datram rakshasva yat idam te asme (iti).
Protect this gift o f thine which thou hast given to us.
viii. 44, i6 . m she varyasya hi datrasya agne sva/«-pati/<.
f o r  thou, O Agni, lord o f heaven, art the m aster o f,th e  

precious gift. Cf. iv. 38, 1.
Professor Roth considers that datra is derived rather 

from da, to divide, and that it means share, lot, possession.
B u t there is not a single passage where the m eaning o f 
gift or bounty does not answer all purposes. In  vii. 56 , 2 1 ,

. m a \ ‘<ih datrat maruta^ n i/i arama, is surely best translated 
by, let us not fall away from your bounty,5 and in our own 
passage the same meaning should be assigned to datra. 
i  he idea o f datra, bounty, is b y  no means incom patible 
with vrata, realm, dominion, sw ay, i f  we consider that the 
sphere within which the bounty o f a king or a god is 
exercised and accepted, is in one sense his realm. W hat 
the poet therefore says in our passage is sim ply this, that 
the bounty ot the M aruts extends as far as the realm  o f 
A diti, i. e. is endless, or extends everywhere, A diti being in 
its original conception the deity o f the unbounded world 
beyond, the earliest attempt at expressing the Infinite.

A s to datra occurring once with the accent on the first 
syllable in the sense o f sickle, see M . M ., ‘ U ber cine Stelle 
in Y a sk a ’s Commentar zum NaighawJuka,5 Zeitschrift der 
Deutschen Morgenlandischen G esellschafl, 18 5 3 , vol. vii.
P- 375-

viii. 78, xo. tava it indra ahatn iVsasa haste datram /tana 
a dade.

Trusting in tliee alone, O Indra, I take the sickle in m y hand.
This datra, sickle, is derived from do, to cut.
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A d it i, the Infinite.

Verse 12 , note *. Aditi, an ancient god or goddess, is in 
reality the earliest name invented to express the Infinite ; 
not the Infinite as the result of a long process o f abstract 
reasoning, but the visible Infinite, visible by the naked eye, 
the endless expanse beyond the earth, beyond the clouds, 
beyond the sky. That was called A-diti, the un-bound, 
the un-bounded; one might almost say, but for fear of 
misunderstandings, the Absolute, for it is derived from 
d id ,  bond, and the negative particle, and meant therefore 
originally what is free from bonds o f any kind, whether of 
space or time, free from physical weakness, free from moral 
guilt. Such a conception became of necessity a being, a 
person, a god. To us such a name and such a conception 
seem decidedly modem, and to find in the Veda Aditi, the 
Infinite, as the mother o f the principal gods, is certainly, at 
first sight, startling. B u t the fact is that the thoughts of 
primitive humanity were not only different from our thoughts, 
but different also from what we think their thoughts ought 
to have been. The poets of the Veda indulged freely in 
theogonic speculations without being frightened by any con
tradictions. They knew o f Indra as the greatest o f gods, 
they knew of Agni as the god o f gods, they knew of Vanina 
as the ruler o f all, but they were by no means startled at 
the idea that their Indra had a mother, or that their Agni 
was born like a babe from the friction o f two fire-sticks, or 
that Varuna and his brother M itra were nursed in the lap of 
Aditi. Some poetwmuld take hold of the idea o f an unbounded 
power, o f Aditi, originally without any reference to other gods.
Very soon these ideas met, and, without any misgivings, 
cither the gods were made subordinate to, and represented 
as the sons of Aditi, or where Indra was to be praised as 
supreme, Aditi was represented as doing him homage.

viii. 12 , 14. uta sva-raye aditih stomam indraya yiyanat.
And Aditi produced a hymn for Indra, the king. Here 

Professor Roth takes Aditi as an epithet o f Agni, not as 
the name of the goddess Aditi, while D r. M uir rightly 
takes it in the latter sense, and retains stomam instead o f 
soirnun, as printed by Professor Aufrecht, Cf. yii. j8, 4.
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The idea o f the Infinite, as I have tried to show else
where, was revealed, was most, powerfully impressed on the 
awakening mind, b y  the E a s t* . ‘ I t  is impossible to enter 
fully into all the thoughts and feelings that passed through 
the minds o f the early poets when they formed names for 
that far, far E ast from whence even the early dawn, the 
sun, the day, their own life, seemed to spring. A  new life 
flashed up every morning before their eyes, and the fresh 
breezes o f the dawn reached them like greetings from the 
distant lands beyond the mountains, beyond the clouds, 
beyond the dawn, beyond “  the immortal sea which brought 
us hither.”  The dawn seemed to them to open golden 
gates for the sun to pass in triumph, and while those gates 
were open, their eyes and their mind strove in their childish 
way to pierce beyond the limits o f this finite world. That 
silent aspect awakened in the human mind the conception 
o f the Infinite, the Immortal, the Divine.5 Aditi is a name 
for that distant E ast, but Aditi is more than the dawn.
Aditi is beyond the dawn, and in one place (i. 1 1 3 ,  19) 
the dawn is called ‘ the face o f A d iti/ aditer f  nikam. Thus 
wc re a d :

v. 62, 8. hirawya-rupam ushasaA vi-ush/au ayaA-sthu«am 
ut-ita suryasya, a rohatha/i varu m  mitra gartam ata/j 
/rakshathe (iti) aditim ditim ka.

Mitra and V aru m , you mount your chariot, which is 
golden, when the dawn bursts forth, and has iron poles 
at the setting o f the su n : from thence you see Aditi and 
Diti, what is yonder and what is here.

I f  wc keep this original conception o f Aditi clearly before 
us, the various forms which Aditi assumes, even in the 
hym ns o f the Veda, will not seem incoherent. Aditi is not 
a prominent deity in the Veda, she is celebrated rather in 
her sons, the Adityas, than in her own person. W hile 
there are so many hym ns addressed to U shas, the dawn, 
or Indr a, or Agni, or Savitar, there is but one hym n, x . 72, 
which from our point o f view , though not from that o f 
Indian theologians, might be called a hymn to Aditi. 
Nevertheless Aditi is a familiar nam e; a name o f the past,

*  LovtnroB  on the Science of Language, Second Serioa, |». 499.

r. V Mi : MAiVXtAI A  I, isC’ KTA 166. 2 3 l \ \  I



< N \

. . .  .
.-q't̂  /  whether in time or in thought only, and a name that lives

on in the name of the Adityas, the sons of Aditi, including 
the principal deities o f the Veda.

A d it i and the A d ityas.

Thus we read :
i. 107, 2. lipa na/( deva/i iivasa a gamantu aiigirasam 

sama-bhi/i stuyamanaA, mdraA indriyai/i maruta/i marut- 
bhiA adityaiA na/i aditi/i sarma yamsat.

M ay the gods come to us with their help, praised by 
the songs o f the Angiras,-*— Indra with his forces, the 
Maruts with the storms, may Aditi with the Adityas give 
us protection !

x. 66, 3. indra/i vasu-bhi/i pari patu na/i gayam adityai/i 
na/i aditi/i saraia yaMAatu, rudraA rudrebhi/i deva/t m?-i/ayati 
na/i tvash/a na/i gnabhi/i suvitaya yinvatn.

M ay Indra with the Yasus watch our house, may Aditi 
with the Adityas give us protection, may the divine Rudra 
with the Rudras have mercy upon us, may Tvash/ar with 
the mothers bring us to happiness !

iii. 54, 20. adityai/i na/i aditi/i sra o tu  yaMAantu nah 
maruta/i sarma bhadram.

M ay Aditi with the Adityas hear us, may the Maruts 
give us good protection !

In another passage Vanina takes the place o f Aditi as 
the leader of the Adityas :

vii. 35, 6. sam na/i indra/i vasu-bhi/i dcvah astu sam 
adityebhi/i vfirunaA su-samsaA, sam na/i rudra/i rudrebhi/i 
^iilaslui/i sam na/i tvash/a gnabhi/i ilia s/i/iotu.

M ay Indra bless us, the god with the Vasus ! M ay 
Varuna, the glorious, bless us with the A d itya s ! M ay the 
relieving Rudra with the Rudras bless u s ! M ay Tvash/nr 
with the mothers kindly hear us here !

Even in passages where the poet seems to profess an 
exclusive worship of Aditi, as in

v- 69, 3 . prata/i devim adit.im i/ohavimi madhyandine 
ut-ita sdryasys,

I invoke the divine Aditi early in the morning, at noon, 
and at the setting o f the sun,
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M itra and Varuwa, her principal sons, are mentioned 
immediately after, and implored, like her, to bestow bless
ings on their worshipper.

H er exclusive worship appears once, in viii. 19 , 14 .
A  ve iy  frequent, expression is that o f adityaA aditiA 

without any copula, to signify the A d ity a s  and A d it i:
iv. 23, 3. kaA devanam avaA adya vriraite kaA adityan 

aditim yyotiA it le .
Who does choose now the protection o f the gods ? W ho 

asks the Adityas, Aditi, for their light ?
vi. 5 1 ,  5. visve adityaA adite sa-yosbaA asmabhyam sarma 

bahulam vi yanta.
A ll  y e  A d ity a s , A d it i to g e th e r , g ra n t to u s  y o u r  m an ifo ld  

p ro tectio n  !

x. 39, 1 1 .  na tarn rayanau aclite kutaA Aana- na amhaA 
asnoti duA-itam nakiA bhayiim.

0  ye two kings (the Asvins), Aditi, no evil reaches him 
from anywhere, no misfortune, no fear (whom you protect).
Cf. vii. 66, 6.

x. 63, 5. tan a vivasa narnasa suvrikti-bhiA mahaA 
adityan aditim svastaye.

1  ch e r ish  th em  w ith  w o rsh ip  an d  w ith  h y m n s , th e  g re a t  
A d ity a s , A d iti, fo r h a p p in e ss ’  sake .

x. 63, 17 . eva plateA sunuA ayivridhat vaA visve adityaA 
adite manishi.

T h e  w ise  so n  o f  P la ti m ag n ifie d  y o u , a ll y e  A d ity a s ,
A d i t i !

x - 65, 9. paiY/anyavata vrishabha purishma imlravayu 
(iti) varuwaA mitraA aryama, devan adityan aditim hava- 
inahe ye parthivasaA divySsaA ap-su ye.

There are Paryanya and Vata, the powerful, the givers 
o f rain, Indra and V ayu , Varuna, M itra, Aryam an, we call 
the divine Adityas, Aditi, those who dwell on the earth, in 
heaven, in the waters.

W e arc not justified in saying that there ever was a 
period in the history of the religious thought o f India, 
a period preceding the worship o f the Adityas, when A diti, 
the Infinite, was worshipped, though to the sage who first 
coined this name, it expressed, no doubt, for a time the 
principal, i f  t ot the only object of his faith and worship.
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A  d ili  and Daksha.

Soon, however, the same mental process which led on 
later speculators from the earth to the elephant, and from 
the elephant to the tortoise, led the Vedic poets beyond 
Aditi, the Infinite. There was something beyond that 
Infinite which for a time they had grasped by the name 
of Aditi, and this, whether intentionally or by a mere . 
accident o f language, they called daksha, literally power 
or the powerful. A ll this, no doubt, sounds strikingly 
modern, yet, though the passages in which this daksha 
is mentioned are few in number, I  should not venture to 
say that they are necessarily modern, even if  by modem 
we mean only later than 1000 n. c. Nothing can bring 
the perplexity of the ancient mind, if  once drawn into this 
vortex o f speculation, more clearly before us than if  we 
re ad :

x. 72, 4—5. adite/t daksha// nyayata dakshat uin (iti) aditiA 
pari,—  aditi// hi a^anish/a daksha ya  duhita tava, tarn deva/i 
anu a^ayanta bharha/i amrita-bandhavaA

Daksha was born o f Aditi, and Aditi from Daksha. For 
Aditi was born, O Daksha, she who is thy daughter ; after 
her the gods were born, the blessed, who share in im
mortality.

Or, in more mythological language : 
x. 64, 5. dakshasya va adite ^anmani vrate rai/ana mitra- 

varima a vivasasi.
Or thou, O Aditi, nursest in the birthplace of Daksha 

the two kings, M itra and Varuwa.
N ay, even this does not suffice. There is something 

again beyond Aditi and Daksha, and one poet s a y s :
x. 5, 7. asat ka sat kn parame vi-oman dakshasya //tinman 

adite// upa-sthe.
Not-being and Being are in the highest heaven, in the 

birthplace of Daksha, in the lap o f Aditi.
At last something like a theogony, though full o f con

tradictions, was imagined, and in the same hymn from 
which we have already quoted, the poet s a y s :

x . 7 2 , 1 —4. devam im  nu vayam  //ana p ra  v o M m a  v ip a n y a y a , 
u k th e sh u  sasyam an esh u  y a h (y a t? )  pa.vvat u t-tare  y u g e . 1 .
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brahmareaA pati/i eta sam karmaraft-iva adhamat, devanam 
purvye yuge iisata/t sat ayayata. i .

devanam yuge prathame asataA sat a^ayata, tat asa/i rinu 
a^ayanta tat uttana-pada/i pari. 3.

bhu/i ^a^fie  u ttan a-p ada/i bh u va .’i asa/i ay fiyan ta , adite/i 
daksha/t a^ ayata , d a k sh at u m (iti) aditi/i p a r i. 4.

1. L e t us now with praise proclaim the births o f the 
gods, that a man may see them in a future age, whenever 
these hymns are sung.

2. Brahmawnspati* blew them together like a smith 
(with his bellows); in a former age o f the gods, Being 
was born from Not-being.

3. In  the first age o f the gods, Being was born from 
Not-being, after it were born the Regions, from them 
Uttanapada;

4. From Uttanapad the Earth  was bom , the Regions 
were born from the Earth. Daksha was born o f Aditi, and 
Aditi from Daksha.

The ideas o f Being and Not-being (to  o v  and to  /A? o v )  
are familiar to the Hindus from a very early time in their 
intellectual growth, and they can only have been the result 
o f abstract speculation. Therefore daksha, too, in the 
sense o f power or po ten lia , may have been a metaphysical 
conception. B u t it may also have been suggested by a 
mere accident o f language, a never-failing source o f ancient 
thoughts. The name daksha-pitara/i, an epithet of the 
gods, has generally been translated by ‘ those who have 
Daksha for their father/ B ut it may have been used 
originally in a very different sense. Professor Roth has,
I think, convincingly proved that this epithet daksha-pitar, 
as given to certain gods, does not mean, the gods who 
have Daksha for their father, but that it had originally 

% the simpler meaning o f fathers o f strength, or, as he

* BrailHia/iaspdti, literally the lord of prayer, or the lord of the sacrifice, 
sometimes a  representative of Agni (i, 3 8 ,13 , note), but by no moans identical 
with him (see vii. 4 1, 1 ) ;  sometimes performing the deeds of Jndra, but again 
by no means identical with him (see ii. 23, 18. indrena yugCt— ni/t apfftn 
nubyaA ora&vdm; cf. viii. 96, 15). In  ii. 26, 3, he is called father of the gods 
(dev&n&m pHdrani); in ii. 23, 2, the creator of all beings (vi.n eshfun t/anit.Y).
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translates it, ‘ preserving, possessing, granting faculties*/
This is particularly clear in one passage:

hi. 27, 9. bhutanam garbham a dadhe, dakshasya pitarain.
I place Agni, the source of all beings, the father of 

s tren g th ............
After this we can hardly hesitate how to translate the 

next verse :
vi. 50, a. suy/yotishaA— daksha-pitnn— devan.
The resplendent gods, the fathers o f strength.
It  may seem more doubtful when we come to gods like 

M itra and Varuna, whom we are so much accustomed to 
regard as Adityas, or sons of Aditi, and who therefore, 
according to the theogony mentioned before, would have 
the best claim to the name of sons of D aksh a; yet here, 
too, the original and simple meaning is preferable; nay, it 
is most likely that from passages like this, the later ex
planation, which makes Mitra and Varuna the sons o f 
Daksha, may have sprung.

vii. 66, 2. y a — su-daksha daksha-pitara.
Mitra and Varuna, who are o f good strength, the fathers 

o f strength.
Lastly, even men may claim this nam e; for, unless we 

change the accent, we must translate :
viii. 63, 10 . avasyavaA yushmabhi/i daksha-pitara^.
W e suppliants, being, through your aid, fathers of 

strength.
B ut whatever view we take, whether we take daksha in 

the sense o f power, as a personification of a philosophical 
conception, or as the result o f a mythological misunder
standing occasioned by the name of dakslia-pitar, the fact 
remains that in certain hymns of the Rig-Veda (viii. 25, 5) 
Daksha, like Aditi, has become a divine person, and has 
retained his place as one o f the Adityas to the very latest 
time o f Puranic tradition.

* fh e accent in this ctwo cannot help Ufi in determining whether d.tkbha- 
pitar means having Daksha for their father (AoKpoTr6.Ta>p)} or father of 
strength. In  the first case dtfksha would rightly retain its accent (dilksha- 
pitar) ad a  Bahuvrthi; in the second,, the analogy of such Tatpurusha com
pounds as grihi-pati (P&7t. vi. 2, 18) would be sufficient to justify the pfirva- 
padaprakritisvaratvam.
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A d it i  in  her Cosmic C haracter.

B u t to return to Aditi. L e t  us look upon her as the 
Infinite personified, and most passages, even those where 
she is presented as a subordinate deity, will become 
intelligible.

Aditi, in her cosmic character, is the beyond, the un
bounded realm beyond earth, sky, and heaven, and originally 
she was distinct from the sky, the earth, and the ocean.
Aditi is mentioned by the side o f heaven and earth, which 
shows that, though in more general language she may be 
identified with heaven and earth in their unlimited character, 
her original conception was different. This we see in pas
sages where different deities or powers are invoked together, 
particularly if they are invoked together in the same verse, 
and where Aditi holds a separate place by the side o f heaven 
and earth :

i. 94, 1 6 (final), tat naA mitraA varunaA mamahantam 
aditi/; sindhuA prithivi uta dyauA.

M ay M itra and Varuraa grant us this, m ay Aditi, Sindhu 
(sea), the E arth , and the S k y !

In  other passages, too, where Aditi has assumed a more 
personal character, she still holds her own by the side of 
heaven and earth ; cf. ix. 97, 58 (final):

i. 19 1 ,  6. dyauA vaA pita p?-ithivi mata somaA bhrata 
aditiA svasa.

The S k y  is your father, the Earth  your mother, Soma 
your brother, Aditi your sister.

viii. 101, 15. mata rudrawam duhita vasunatn svasa aditya- 
nam am ritasya nabhiA, pra nu vo/cam Aikitushe r/a nay a ma 
gam anagam aditiin vadhish/a.

The mother of the R u d ra s , the d a u g h te r  o f the Vasus, 
the sister o f the A d ity a s , the source of im m o rta lity , I  tell 
it forth to th e  man o f understanding, may he not offend the 
cow, the guiltless A d it i! Cf. i. I53> 3 > *x ■ 96, 1 5  > Vayasan.
Sanliitd xiii. 49.

v>- 5 L  ,5- dyauA pltar (iti) prithivi m ataA adh ruk  agne 
bhrata/; vasavaA mri/ata naA, visve adityaA adite sa-^roshaA 
asmabliyam sarma bahulam vi vanta.

Sk y, father, Earth , kind mother, F ire, brother, bright



x ^ r  .ffltaj/gods, have mercy upon u s ! A ll A d lty a s  (and) Aditi 
together, grant us your manifold protection !

x. 63, 10. su-tramanam pritliivim dyam anehasam su- 
sarmffflam aditim su-pranitim, daivim navam su-aritram 
anagasam asravantim a ruhema svastaye.

W e invoke the well-protecting Earth, the unrivalled Sky, 
the well-shielding Aditi, the good guide. Let us enter for 
safety into the divine boat, with good oars, faultless and 
leak less!

x. 66, 4. aditi/t dyavaprithivi (iti).
Aditi, and Heaven arid Earth.
Where two or more verses come together, the fact that 

Aditi is mentioned by the side of Heaven and Earth  may 
seem less convincing, because in these Nivids or long strings 
of invocations different names or representatives o f one and 
the same power are not unfrequently put together. For 
instance,

x. 36, 1 —3. ushasanakta brihati (iti) su-pesasa dyava- 
kshama varuna/t mitra/i aryama, Indram huve marutaA 
parvatan apah adityau dyavaprithivi (iti) apa/t svar (iti 
svaA). 1 .

dyau/f ka nah prithivf kn pra-Aetasa ntfivari (ity rita- 
vari) rakshatam aw.hasa/t risha/t, ma du/t-vidatra ni/t-riti/t 
nah i.sata tat devanam ava/t adya vrinimahe. 2.

vwvasmat na/i aditi/t patu ar/diasa/s mata mitrasya varu- 
nasya revata/t sva/t-vat yydti/t avrikam nasimahi. 3.

x. There are the grand and beautiful Morning and 
Night, Heaven and Earth, Vanina, M itra, Aryaman, I 
call Indra, the M aruts, the W aters, the Adityas, Heaven 
and Earth , the W aters, the Heaven.

2. M ay Heaven and Earth, the provident, the righteous, 
preserve us from sin and m ischief! M ay the malevolent 
N irriti not rule over us ! This blessing o f the gods we 
ask for to-day.

3. M ay Aditi protect us from all sin, the mother of 
M itra and of the rich Varuw a! M ay we obtain heavenly 
light without enemies ! This blessing of the gods we ask 
for to-day.

Here we cannot but admit that Dyavakshama, heaven 
and earth, is meant for the same divine couple as
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D yavapritliivi, heaven and earth, although under slightly 
differing names they are invoked separately. The waters 
are invoked twice in the same verse and under the same 
n am e ; nor is there any indication that, as in other pas
sages, the waters o f the sky are meant as distinct from the 
waters o f the sea. Nevertheless even here, A diti, who in the 
third verse is called distinctly the mother o f M itra and 
Vanina, cannot well have been meant for the same deity as 
Heaven and E arth , mentioned in the second v e rse ; and 
the author of these two verses, while asking the same 
blessing from both, must have been aware o f the original 
independent character o f Aditi.

A d it i  as M other.

In  this character of a deity o f the far E ast, o f an Orient 
in the true sense o f the word, A diti was naturally thought 
o f as the mother o f certain gods, particularly o f those that 
were connected with the daily rising and setting o f the sun.
I f  it was asked whence comes the dawn, or the sun, or 
whence come day and night, or M itra and Varuwa, or any o f 
the bright, solar, eastern deities, the natural answer was that 
they come from the Orient, that they are the sons o f A diti.
Thus we read in

ix. 74, 3. urv" gavyutiA aditeA ritam  yate.
W ide is the space for him who goes on the right path 

o f Aditi.
In  viii. 25, 3 , we are told that A diti bore M itra and 

Varuwa, and these in verse 5 are called the sons o f Dalcsha 
(power), and the grandsons o f Aavas, which again means 
m ig h t: napata savasaA mahaA stintf (iti) dakshasya su-kratu 
(iti). In  x. 36, 3 , Aditi is called the mother o f M itra and 
V aruw a; likewise in x. 13 2 , 6 ; see also vi. 67, 4. In  viii.
47, 9, Aditi is called the mother o f M itra, Aryam an, Varuraa, 
who in vii. 60, 5 , are called her sons. In  x. ix ,  1 ,  Varuna 
is called yahvaA aditeA, the son o f Aditi (cf. viii. 19 , 12) ; in
vii. 4 1 ,  2, B haga is mentioned as her son. In  x. 72 , 8, we 
lieai- o f eight sons o f Aditi, but it is added that she 
approached the gods with seven sons only, and that the 
eighth (martanda, addled egg) was thrown a w a y : ashfau
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putrasaA aditeA ye yata’A tanvaA pari, devan upa pra ait 
sapta-bhiA para martihu/am asyat.

In  x . 63, 2, the gods in general are represented as 
born from Aditi, the waters, and the earth : ye stha yataA 
adit eh at-bhyaA pari ye prithivyaA te me iha sruta 
havarn.

You  who are born of Aditi, from the water, you w'ho are 
born o f the earth, hear ye all m y c a ll !

The number seven, with regard to the Adityas, occurs 
also in

ix. 1 14 , 3. sapta disaA nana-suryaA sapta hotaraA ritvigraA, 
devaA adityaA ye sapta tebhiA soma abhi raksha naA.

There are seven regions with their different suns, there 
are seven Ilotars as priests, those who are the seven gods, 
the Adityas, w’ith them, O Soma, protect us !

The Seven  A d ity a s .

This number o f seven Adityas requires an explanation 
which, however, it is difficult to give. To say that seven 
is a solemn or sacred number is to say very little, for 
however solemn or sacred that number may be elsewhere, 
it is not more sacred than any other number in the Veda.
The often-mentioned seven rivers have a real geographical 
foundation, like the seven hills o f Rome. The seven flames 
Or treasures o f Agni (v. 1 , 5) and o f Soma and Rudra 
(vi. 74, 1), the seven pnridhis or logs at certain sacrifices 
(x. 90, 15 ) , the seven Ilarits or horses o f the sun, the seven 
Hotar priests (iii. 7, 7 ;  10 , 4), the seven cities o f the enemy 
destroyed by Indra (i. 63, 7), and even the seven Ifish is 
(x. 82, 2 ;  109, 4), all these do not prove that the number 
o f seven was more sacred than the number o f one or three 
or five or ten used in the Veda in a very similar way.
With regal’d to the seven Adityas, however, we are still able 
to see that their number of seven or eight had something 
to do with solar movements. If iheir number had always 
been eight, we should feel inclined to trace the number of 
tiie Adityas back to the eight regions, or the eight cardinal 
points of the heaven. Thus we read :

i. 35, 8. ash/au vi akhyat kakubhaA prithivyaA.
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■ - The god Savitar lighted up the eight points of the earth 
(not the eight hills).

B ut we have seen already that though the number of 
A dityas was originally supposed to have been eight, it was 
reduced to seven, and this could ha”dly be said in any sense 
o f the eight points o f the compass. Cf. Taitt. A r. i. 7, 6.

As we cannot think in ancient India o f the seven planets,
I  can only suggest the seven days or tithis o f the four 
parvans o f the lunar month as a possible prototype o f the 
Adityas. This might even explain the destruction o f the 
eighth Aditya, considering that the eighth day o f each 
parvan, owing to its uncertainty, might be represented as 
exposed to decay and destruction. This would explain 
such passages as,

iv. 7, 5. ystyidi/Aam sapta dhama-bhiA.
A gni, most worthy o f sacrifice in the seven stations.
ix. 10 2 , 2. ya^nasya sapta dhama-bhiA.
In  the seven stations o f the sacrifice.
The seven threads o f the sacrifice m ay have the same 

o rig in :
ii. 5 , 2. a yasmin sapta rasmayaA tataA yayhasya nctari, 

manushvat daivyam ash/amam.
In  whom, as the leader o f the sacrifice, the seven 

v threads are stretched - out,— the eighth divine being is 
manlike (?).

The sacrifice itself is called, x. 12 4 , 1 ,  sapta-tantu, having
seven threads.

x . 12 2 , 3 . sapta dhamani pari-yan amartyaA.
A gni, the immortal, who goes round the seven stations.
x. 8, 4. ushaA-ushaA hi vaso (iti) agram eshi tvam yam a- 

yoA abhavaA vi-bhava, ritaya sapta dadhishe padani ^ranayan 
raitram tanve svayai.

F o r  thou, Yasu  (Agni), comest first every morning, thou 
art the divider o f the twins (day and night). Thou takest 
for the rite the seven names, creating M itra  (the sun) for thy 
own body.

x. 5, 6. sapta maryadaA kavayaA tatakshu/t tasam ekam 
it abhi awhuraA gat.

The sages established the seven divisions, but m ischief 
befel one o f them.
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i. 22, 16. ataA devaA avantu naA yataA vishnuA vi-Aakrame 
prithivyaA sapta dhama-bhiA.

M ay the gods protect us from whence Vishnu strode 
forth, by the seven stations o f the earth !

Even  the names of the seven or eight Adityas are not 
definitely known, at least not from the hymns of the R ig- 
veda. In  ii. 27, 1 ,  we have a list o f six nam es: Mitra, 
Aryaman, Bhaga, Vanina, Daksha, Km sah. These with 
Aditi would give us seven. In  vi. 50, 1 , we have Aditi, 
Varuna, Mitra, Agni, Aryaman, Savitar, and Bhaga. In 
i. 89, 3, Bhaga, Mitra, Aditi, Daksha, Aryaman, Varuna,
Soma, A m n a, and Sarasvati are invoked together with an 
old invocation, purvaya ni-vida. In  the Taittiriya-arawyaka, 
i. 13 , 3, we find the following l i s t : 1 .  M itra, 2. Varuna,
3. Dhatar, 4. Aryaman, 5. Amsa., 6. Bhaga, 7. Indra,
8. Vivasvan, but there, too, the eightli son is said to be 
Martanda, or, according to the commentator, Aditya.

The character of Aditi as the mother o f certain gods is 
also indicated by some o f her epithets, such as raya-putra, 
having kings for her son s; su-putra, having good sons ; 
ugra-putra, having terrible sons :

ii. 27, 7. pfpartu nah aditiA raya-putra ati dveshamsi 
aryarna su-gebhiA, brihat mitrasya varunasya «arma upa 
syama puru-viraA arish/aA.

M ay Aditi with her royal sons, may Aryaman carry us 
on easy roads across the hatreds; may we with many sons 
and without hurt obtain the great protection of Mitra and 
V aru n a!

iii. 4, 1 1 .  barhiA naA astam aditiA su-putra.
M ay Aditi with her excellent sons sit on our sacred pile !
viii. 6 7, 1 1 .  parshi dine gabhire a ugra-putre yighanisataA, 

makiA tokasya naA rishat.
Protect us, O goddess with terrible sous, from the enemy 

in shallow or deep water, and no one will hurt our offspring !

A d it i identified  w ith other D eities.

Aditi, however, for the very reason that she was originally 
intended for the Infinite, for something beyond the visible 
world, was liable to be identified with a number o f finite
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deities which m ight all be represented as resting on Aditi, 
as participating in Aditi, as being Aditi. Thus we re a d :

i. 89, 10  (final). aditiA dyau/i aditiA antariksham aditi A 
m ata saA pita saA putraA, visve deva’A aditiA pafiAa yanaA 
aditiA //atam aditiA //ani-tvam.

Aditi is the heaven, Aditi the sky, Aditi the mother, the 
father, the son. A ll the gods are Aditi, the five clans, the 
past is A diti, Aditi is the future.

B u t although Aditi m ay thus be said to be everything, 
heaven, sky, and all the gods, no passage occurs, in the 
llig-veda at least, where the special meaning o f heaven or 
earth is expressed by Aditi. In  x. 63, 3, where Aditi 
seems to mean sky , we shall see that it ought to be taken 
as a masculine, either in the sense o f A ditya, or as an 
epithet, unbounded, immortal. In  i. 72, 9, we ought pro
bably to read prithvi and pronounce prithuvi, and translate 
‘ the wide Aditi, the mother with her so n s;’  and not, as 
Benfey does, ‘ the Earth , the eternal m other/

I t  is more difficult to determine whether in one passage 
Aditi has not been used in the sense o f life after life, or as 
the name o f the place whither people went after death, or o f 
the deity presiding over that place. In  a well-known hym n, 
supposed to have been uttered by SunaAsepa when on the 
point o f being sacrificed by his own father, the following 
verse o cc u rs :

i. 24, x. kaA naA mahyai aditaye punaA dat, pitaram Aa 
dm eyam  miitaram Aa.

W ho will give us back to the great A diti, that I m ay see 
father and mother?

A s the supposed utterer o f this hym n is still among the 
living, Aditi can hardly be taken in the sense o f earth, nor 
would the wish to see father and mother be intelligible in 
the mouth o f one who is going to« be sacrificed by his own 
father. I f  we discard the story o f SunaAsepa, and take the 
hym n as uttei-ed by any poet who craves for the protection o f 
the gods in the presence o f danger and death, then we may 
choose between the two meanings o f earth or liberty, and 
translate, either, W ho will give us back to the great earth ? 
or, W ho w ill restore us to the great Aditi, the goddess o f 
freedom ?

l i  2
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A d i i i  an d  D ili.

There is one other passage which might receive light i f  
we could take Aditi in the sense o f Hades, but I  give this 
translation as a mere guess :

iv. 2, n .  raye ka mill su-apatyaya deva ditim ka rasva 
aditim urushya.

That we m ay enjoy our wealth and healthy offspring, give 
us this life on earth, keep off the life to come ! Cf. i. 152 , 6.

I t  should be borne in mind that D iti occurs in the R ig- 
veda thrice only, and in one passage it should, I  believe, be 
changed into Aditi. This passage occurs in vii. 15 , 12 . 
tvam agne vira-vat ya.sa.fi devah ka. savita bhaga/p dlti/i /ca 
dati varyam. Here the name o f D iti is so unusual, and 
that o f Aditi, on the contrary, so natural, that I  have little 
doubt that the poet had put the name of A d it i; and that 
later reciters, not aware o f the occasional license o f putting 
two short syllables instead o f one, changed it into Aditi.
I f  we remove this passage, then Diti, in the Rig-veda at 
least, occurs twice only, and each time together or in con
trast with A d iti; cf. v. 62, 8, page 2 3 1 . I  have no doubt, 
therefore, that Professor Roth is right when he says that 
D iti is a being without any definite conception, a mere 
reflex o f Aditi. W e can clearly watch her first emergence 
into existence through what is hardly more than a p lay o f 
words, whereas in the epic and paiirawic literature this D iti 
has grown into a definite person, one o f the daughters 
o f Daksha, the wife o f Kasyapa, the mother o f the enemies 
o f the gods, the Daityas. Such is the growth o f legend, 
m ythology, and relig ion !

A d i i i  in  h er M o ra l C haracter.

Besides the cosmical character o f Aditi, which we . have 
hitherto examined, this goddess has also assumed a very pro
minent moral character. Aditi, like Varuwa, delivers from 
sin. W hy this should be so, we can still understand i f  wre 
watch the transition which led from a purely cosmical 
to a moral conception o f Aditi. Sin in the Veda is 
frequently conceived as a bond or a chain from which 
the repentant sinner wishes to be freed :
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vii. 86, 5. ava drugdhani p itrya srir/a naA ava ya  vayam  
Aakrima tanubhiA, ava ragran pasu-tripam  na tayum  srigra 
vatsam  na clamnaA vasish/Aam.

Absolve us from the sins o f our fathers, and from those 
which we have committed with our own bodies. Release 
VasishfAa, O king, like a th ief who has feasted on stolen 
ca ttle ; release him like a ca lf from the ro p e*.

viii. 67, 14 . te naA asnaA vnkawam  adityasaA mumoAata 
stenam baddham -iva adite.

O Adityas, deliver us from the mouth o f the wolves, like 
a bound thief, O A d it i! C f. viii. 67, 18 .

SunaAsepa, who, as we saw before, wishes to be restored 
to the great Aditi, is represented as bound b y  ropes, and in
v. 2, 7, we read :

sunaA-sepam Ait ni-ditam sahasrat yupat amunAaA asa- 
niishha hi saA, eva asmat agne vi m umugdhi pasan hotar (iti)
AikitvaA iha tu ni-sadya.

0  A gni, thou hast released the bound SunaA.sepa from 
the pale, for he had prayed ; thus take from us, too, these 
ropes, O sagacious H otar, after thou hast settled here.

Expressions like these, words like daman, bond, ni-dita, 
bound, naturally suggested ii-diti, the un-bound or un
bounded, as one o f those deities who could best remove 
the bonds o f sin or m isery. I f  we once realise this con
catenation o f thought and language, m any passages o f the 
Veda that seemed obscure, will become intelligible.

vii. 5 1 ,  1 . adityanam avasa nutanena sakshhnahi sarma?ia 
sam-tamena, anagaA-tve aditi-tve turasaA imam yayham  
dadhatu sroshamawaA.

M ay we obtain the new favour o f the A dityas, their best 
protection ; m ay the quick M aruts listen and place this 
sacrifice in guiltlessness and Aditi-hood.

1  have translated the last words lite ra lly ,. in order to 
m ake their m eaning quite clear. A gas has the same 
meaning ns the G reek a y o f ,  guilt, abom ination; nn-agas- 
tva, therefore, as applied to a sacrifice or to the man who 
m akes it, means guiltlessness, purity. Aditi-tva, Aditi-hood, 
has a similar meaning, it means freedom from bonds, from

*  Sec M. M ., History «*f Ajacieht Sanskrit Literature, 2nd 6tl., p. s.j*.
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anything that hinders the proper performance o f a religious 
a c t ; it m ay come to mean perfection or holiness.

Aditi having once been conceived as granting this 
adititva, soon assumed a very definite moral character, and 
hence the following invocations :

i- 24, 15 . ut ut-tamam varuwa pasam asmat ava adhamam 
vi madhyamam srathaya, atha vayam  aditya vrate tava 
anagasaA aditaye syama.

O Varuwa, lift the highest rope, draw o ff the lowest, 
remove the m iddle; then, O A ditya, let us be in thy 
service free o f guilt before Aditi.

v. 82, 6. anagasaA aditaye devasya savituA save, visva 
vamani dhimahi.

M ay we, guiltless before Aditi, and in the keeping o f the 
god Savitar, obtain all goods ! Professor Roth here trans
lates Aditi by  freedom or security.

i. 16 3 , 22. anagaA-tvam na/t aditiZ? krinotu.
M ay Aditi give us sinlessness ! Cf. vii. 5 1 ,  1 .
iv. 12 , 4. yat Ait hi te purusha-tra yavish/Aa aAitti-bhiA 

/cakrima kat Ait agaA, kridhi su asman tiditeA anagan vi 
enamsi sisrathaA vishvak agne.

W hatever, O youthful god, we have committed against thee, 
men as we are, whatever sin through thoughtlessness, make us 
guiltless o f Aditi, loosen the sins on all sides, O A g n i !

 ̂ vn. 93, 7. saA agne ena namasa sam-iddhaA akkka. mitram 
varuwam indram voAeA, yat sim agaA Aakrima tat su mri/a 
tat aryam a aditi A sisrathantu.

O Agni, thou who hast been kindled with this adoration, 
greet M itra, Varuna, and India. W hatever sin we have com
mitted, do thou pardon i t ! M ay A ryam an, Aditi loose i t !

Here the plural sisrathantu should be observed, instead 
o f the dual.

vm. 18 , 6 -7 . aditiA naA diva pasum aditiA naktam adva- 
yaA, aditiA patu amhasaA sada-vridha.

uta sya naA diva matiA aditiA utya a gamat, sa sam-tati 
mayaA karat tipa sridliaA.

M ay  Aditi by  day protect our cattle, may she, who never 
deceives, protect by  n ig h t; m ay she, with steady increase, 
protect us from e v i l !

And may she, the thoughtful Aditi, come with help to



u s by d a y ; m ay she kindly bring happiness to us, and 
carry away all enemies ! Cf. x. 36, 3 , page 239. 

x. 87, 18 . a vris&yantam aditaye duA-evaA.
M ay the evil-doers be cut off from A d it i ! or literally, 

may they be rooted out before A u it i!
ii. 27, 14 . adite mitra varuna uta mri/a yat vaA vayam 

Aakrima kat /tit agaA, uru asyam abhayam yydtiA indra ma 
naA dlrghaA abhi nasan tamisraA.

A diti, Mitra, and also Varuna forgive, i f  we have com
mitted any sin against you. M ay I obtain the wide and fear
less light, O Indra ! M ay not the long darkness reach us !

vii. 87, 7. yaA mri/Syati Aakrushe Ait agaA vayam  syama 
varuwe anagaA, anu vratani aditeA ridhantaA yuyam  pata 
svasti-bhiA sada naA.

M ay we be sinless before Varuna, who is gracious even 
to him who has committed sin, and may we follow the laws 
of A d it i! Protect us always with your blessings !

Lastly , Aditi, like all other gods, is represented as a 
giver o f worldly goods, and implored to bestow them on her 
worshippers, or to protect them by her power :

i. 43, 2. yatha naA aditiA karat pasve nrx-bhyaA yatha 
gave, yatha tokaya rudriyam .

That Aditi m ay bring Rudra’ s favour to our cattle, our 
men, our cow, our offspring.

i. 15 3 , 3. pipaya dheniiA aditiA ritaya y  an ay a mitravanma 
haviA-de.

Achti, the cowr, gives food to the righteous man, O M itra 
and Varuna, who makes offerings to the gods. C f. viii.

IO I> 15-
i. 18 5 , 3. anehaA datram aditeA anarvam huve.
I  call for the unrivalled, uninjured gift o f Aditi. Here 

Professor Roth again assigns to Aditi the meaning o f free
dom or security.

vii. 40, 2. dldeshbi devi aditiA rekwaA.
. M ay the divine Aditi assign wealth ! 

x . 100 , 1 .  a sarva-tatim aditim vriwimahe.
W e implore Aditi for health and wealth, 
i. 94, 15 . yasm ai tvam su-dravinaA dadiisaA anagaA-tvam 

adite sarva-tata, yam bhadrena savasa Aodayasi praya-vata 
radhasa te syama.

‘ G°ix
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'' • T o  whom thou, possessor o f good treasures, grantest
guiltlessness, O A diti, in  health and wealth'"", whom thou 
quickenest w ith precious strength and with riches in 
progeny, m ay we be t h e y ! C f. ii. 40, 6 ; iv . 25, 5 ;  
x . 1 1 ,  2.

T h e principal epithets o f A diti have been mentioned in 
the passages quoted above, and they throw no further light 
on the nature o f the goddess. She was called dcvi, goddess, 
again and a g a in ; another frequent epithet is anarvan, un
injured, unscathed. B ein g invoked to grant light (vii. 82,
10 ), she is h erself called lum inous, yyotishm ati, i. 13 6 , 3  ; 
and svarvati, heavenly. B ein g the goddess o f the infinite 
expanse, she, even with greater right than the dawn, is 
called uru/d, v iii. 67, 12  ; uruvya/cas, v. 46, 6 ; uruvraya,
viii. 6 7, 12  ; and possibly pj-ithvi in i. 72 , 9. A s supporting 
everything, she is called dharayatkshiti, supporting the 
earth, i. 13 6 , 3  ; and visvayanya, vii. 10 , 4. To her sons 
she owes the names o f raV/aputra, ii. 27, 7 ; suputra, iii. 4,
1 1 ;  and ugraputra, viii. 67, 1 1  : to her wealth that o f 
sudraviwas, i. 94, 15 , though others refer this epithet to 
Agni. There rem ains'one name pastya, iv. 55 , 3  ; viii. 27, 5, 
m eaning housewife, which again indicates her character as 
mother o f the gods.

I have thus given all the evidence that can he collected 
from the R ig-ved a as throwing light on the character o f the 
goddess A diti, and I  have carefully excluded everything that 
rests only on the authority o f the Y ayu r- or A tharva-vcdas, 
or o f the Bralima/?as and Arareyakas, because in all th ey give 
beyond the repetitions from the R ig-veda, they seem to me 
to represent a later phase o f thought that ought not to be 
m ixed up with the more prim itive conceptions o f the R ig - 
veda. M uch valuable m aterial for an analytical study o f 
Aditi m ay be found in B . and R .’ s D ictionary, and in 
several o f D r. M uir’ s excellent contributions to a knov ledge 
o f Vedic theogony and m ythology. *

* On Barvjtt&ti, sahui, nee Bunfoy's excellent remarks in Orient untl 
Occident, vol. ii. p. 519. Professor Roth takes aditi here as an opithet 
of Agni.



/ T / ^ > S \  ' / I

\  ■ J||  /  J  MAiVDALA I, S'CrKTA 166 . 24 !t N  I ,

A d it i  as an A d jective .

B u t although the foregoing remarks give as complete a 
description o f Aditi as can be gathered from the hymns 
o f the Rig-veda, a few words have to be added on certain 
passages where the word aditi occurs, and where it clearly 
cannot mean the goddess Aditi, as a feminine, but must be 
taken either as the name of a corresponding masculine 
deity, or as an adjective in the sense of unrestrained, 
independent, free.

v. 59, 8. rnimatu dyauA aditi/* vitaye naA.
M ay the boundless D yu (sky) help us to our re p a st!
Here aditi must either be taken in the sense o f Aditya, 

or better in its original sense o f unbounded, as an adjective 
belonging to Dyu, the masculine deity o f the sky.

D yu or the sky is called aditi or unbounded in another 
passage, x . 63, 3 :

yebhyaA mata madhu-mat pinvate payaA piyusham  dyauA 
aditiA adri-barhaA.

The gods to whom their mother yields the sweet m ilk, 
and the unbounded sky, as firm as a rock, their food.

iv. 3 , 8. katlia sardhaya marutam ritaya katha sure 
brill ate priMAyainanaA, prati bravaA aditaye toraya.

H ow wilt thou tell it to the host o f the M aruts, how to 
the bright heaven, when thou art asked? How to the quick
A diti ?

Here Aditi cannot be the goddess, partly on account o f 
the masculine gender o f turaya, partly because she is never 
called quick. Aditi must here be the name o f one o f the 
Adityas, or it may refer hack to sure brihate. I t  can hardly 
be joined, as Professor Roth  proposes, with sardhaya ma
rutam, owing to the intervening sure brihate.

In  several passages aditi, as an epithet, refers to 
A g n i :

iv, 1 , Ao (final), visvesham aditiA yayniyanam visvesham 
titithiA manushattam.

He, Agni, the A diti, or the freest, among all the g o d s; 
he the guest among all men.

The same play on the words aditi and atithi occurs 
a g a in :



vii. 9, 3. amura/j kaviA ad iti A vivasvan su-samsat mitraA 
atithiA sivaA naA, Aitra-bhanuA ushasam bhati agre.

The wise poet, Aditi, Vivasvat, Mitra with his good 
company, our welcome guest, he (Agni) with brilliant 
light came at the head of the dawns.

Here, though I  admit that several renderings are pos
sible, Aditi is meant as a name of Agni, to whom the whole 
hymn is addressed; and who, as usual, is identified with other 
gods, or, at all events, invoked by their names. We may 
translate aditiA vivasvan by ‘ the brilliant Aditi/ or ‘ the 
unchecked, the brilliant/ or by ‘ the boundless Vivasvat/ 
but on no account can we take aditi here as the female 
goddess. The same applies to viii. 19, 14, where Aditi, 
unless wre suppose the goddess brought in in the most 
abrupt way, must be taken as a name of A gn i; while in 
x. 92, 14, aditim anarvanam, to judge from other epithets 
given in the same verse, has most likely to be taken again 
as an appellative of Agni. In some passages it would, no 
doubt, be possible to take Aditi as the name of a female 
deity, if  it. were certain that no other meaning could be 
assigned to this word. But if we once know that Aditi 
was the name of a male deity also, the structure of these 
passages bedomcs far more perfect if we take Aditi in that 
sense:

iv. 39, 3. anagasam tarn aditiA krircotu saA mitrena 
varuwena sa-^dshaA.

M ay Aditi make him free from sin, he who is allied 
with M itra and Varurca.

We have had several passages in which Aditi, the female 
deity, is represented as sa^oshaA or allied with other 
Adityas, but if saA is the right reading here, Aditi in this 
verse can only be the male deity. The pronoun sa cannot 
refer to lam.

With regard to other passages, such as ix. 8 1, 5 ; vi. 5 1 , 3, 
and even some of those translated above in which Aditi has 
been taken as a female goddess, the question must be left 
open till further evidence can be obtained. There is only 
one more passage which has been often discussed, and 
where aditi was supposed to have the meaning of 
earth :

(t( f l  (fix
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vii. i8 , 8. du/i-adhyaA aditim srevayantaA a&etasaA vi 
(jragribhre parushnim.

Professor Roth in one of his earliest essays translated 
this line, ‘ The evil-disposed wished to dry the earth, the 
fools split the Parushm / and he supposed its meaning to 
have been that the enemies o f Sudas swam across the 
Parushwi in order to attack Sudas. W e might accept this 
translation, i f  it could be explained how by throwing them
selves into the river, the enemies made the earth dry, 
though even then there would remain this difficulty that, 
with the exception o f one other doubtful passage, discussed 

• before, aditi never means earth. I  should therefore propose 
to tran slate: ‘ The evil-disposed, the fools, laid dry and 
divided the resistless river Paruslm i/ This would be a 
description o f a strategem very  common in ancient warfare, 
viz. diverting the course o f a river and laying its original 
bed dry by digging a new* channel, and thus dividing the 
old river. This is also the sense accepted by Saya?«a, who 
does not say that vigraha means dividing the waves o f a 
river, as Professor Roth renders kfdabheda, but that it 
means dividing or cutting through its banks. In  the 
Dictionary Professor Roth assigns to aditi in this passage 
the meaning o f endless, inexhaustible.

Verse 12 , note s. Nothing is more difficult in the inter
pretation of the Veda than to gain an accurate knowledge 
o f the power o f particles and conjunctions. The particle 
#ana, we are told, is used both affirmatively and negatively, 
a statement which shows better than anything else the 
uncertainty to which every translation is as yet exposed.
It  is perfectly true that in the text o f the Rig-veda, as we 
now read it, Aana means both indeed and no. B u t this 
very fact show's that we ought to distinguish where the first 
collectors o f the Vedic hym ns have not distinguished, and 
that while in the former case we read Aana, we ought in the 
latter to read An na.

I  begin w ith those passages in which Aana is used 
em phatically and as one word.

I a .  In  negative sentences :
*• 1 8, 7- yasm at rite na sidhyati yayfiaA vipaA-AtaA Aana.
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v. 34, 5. na asunvata saAate pushyata Aana.
H e does not cling to a man who offers no libations, even 

though he be thriving.
i. 24, 6. nahi te kshatram  na sahaA na manyum vayaA 

Aana ami (iti) patayantaA apuA.
F o r th y power, th y  strength, th y  anger even these birds 

which fly up, do not reach. C f. i. 10 0 , 15 .
i. 15 5 , 5. tritiyam  asya nakiA a dadharshati vayah  /cana 

patayantaA patatriraaA.
This third step no one approaches, not even the winged 

birds which fly up.
i. 55 , 1 . diva A Ait asya varim a vi papratha, indram na 

mahna prith ivi Aana prati.
The width o f the heavens is stretched out, even the earth 

in her greatness is no match for Inclra.

I  b. In  positive sentences :
vii. 32 , 13 . purviA Aana pra-sitayaA taranti tarn yaA indre 

karmarea bhuvat.
E ven  m any snares pass him who is with Indra in his 

work.
viii. 2, 14 . uktham  Aana sasyamanam agoA ariA a Aiketa, 

na gayatram  giyamanam.
A  poor man m ay learn indeed a prayer that is recited, 

but not a hym n that is sung.
viii. 78, xo. tava it indra aham a-sasa haste datram Aana 

a dade.
Trusting in thee alone, O Indra, I take even this sickle in 

m y hand.
i. 55 , 5 . adha Aana *rat dadhati tvishi-m ate inchaya 

vayram  ni-ghanighnate vadham.
Then indeed they believe in Indra, the majestic, when 

he hurls the bolt to strike.
i. 15 2 , 2. etat Aana tvaA vi Ailcetat esham.
D ocs one o f them understand even this ?
iv. 18 , 9. mamat Aana used in the same sense as 

mamat Ait.
i. 13 9 , 2. dhibhiA Aana manasa. svebhiA aksha-bhiA.
v. 4 1 ,  J 3 .  vayaA Aana su-bhvaA a ava yanti.
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vii. 1 8, 9. asuZ /cana it abhi-pitvam c/agama.
viii. 9 1 , 3. a /:ana tva /ikitsamaZ adhi /ran a tva na 

imasi.
W e wish to know thee, indeed, but we cannot under

stand thee.
x. 49, 5. aham randhayam m ngayam  srutarvawe yat ma 

ayihita vayuna /cana anu-shak.
vi. 26, 7. aham /cana tat suri-bhiA anasyam.
M ay I  also obtain this with m y wise friends.

I  c. Frequently /rana occurs after interrogative pro
nouns, to which it imparts an indefinite meaning, and 
principally in negative sentences:

i. 74, 7. na yo h upabdiZ asvyaA sr'm ve rathasya kat 
/rana, yat agne yasi dutyam.

No sound of horses is heard, and no sound o f the chariot, 
when thou, O Agni, goest on thy message.

i. 8 1 , 5. na tva-van indra kah  /'ana na gkt&h na r/ani- 
shyate.

No one is like thee, O Indra, no one has been born, no 
one will be !

i. 84, 20. ma te radhamsi ma te utayaZ vaso (iti) asman 
kada /'ana dabhan.

M ay thy gifts, may thy help, O Y asu , never fail us !
M any more passages might be given to illustrate the use o f 

Zana or kas /ana and its derivatives in negative sentences.
C f. i. 10 5 , 3  ; 13 6 , 1 ;  13 9 , 5 ; ii. 16 , 3 ; 23, 5 ; 28, 6 ;  

iii. 36, 4  ; iv. 3 1 ,  9 ; v. 42 , 6 ;  82, 2 ; v i. 3, 2 ; 20, 4  ; 47,
1 ;  31 48, i 7 i 54, 9 i 59, 4 i 69, 8 ; 75, 1 6 ;  vii. 32 , 1 ;  1 9 ;
5 9 , 3 ;  8a, 7 ; i ° 4 , 3 ;  v iii- *9, 6 ; 2 3 , 1 5 ;  2 4 , 1 5 ;  28, 4 ;
47, 7 ; 64, 2 ; 66, 1 3  ; 68, 1 9 ;  ix. 6 1 , 27 ; 69, 6 ;  1 14 ,  4 ;

x. 3 3 , 9 ;  3 9 , 1 1 ; 48, 5 ;  49, ] ° ; 5 9 , 8 ; 62, 9 ;  85, 3 ;  86,
x i ;  9 5 , 1 4  1 1 2 ,  9 ;  1 1 9 , 6 ;  7 ;  12 8 , 4 ;  12 9 , 2 ;  15 2 , 1 ;
168, 3 ;  18 5 , 2.

I  A  In  a few passages, however, we find the hide- 
finite pronoun kas /ana used in sentences which are not 
n egative:

i. 1.13 , 8. uehaZ mritam kam /ana bodhayanti.
U shas, who wakes even the dead, (or one who is as i f  

dead.)

)*) ( c i
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i. 1 9 1 ,  7. adrish/aA kim Aana ilia vaA sarve sakam ni 
^asvata.

Invisible ones, whatever you are, vanish all togeth er!

I I .  W e now come to passages in which Aana stands 
for Aa na, and therefore renders the sentence negative with
out any further negative particle :

ii. 16 , 2. yasm at in drat brihataA 1dm  Aana lm rite.
Beside whom, (beside) the great Indra, there is not

anything.
ii. 24, 12 . visvarn satyam magha-vana yuvoA it apaA Aana 

pra minanti vratam  vam.
E veryth in g, you m ighty ones, belongs indeed to y o u ; 

even the waters do not transgress your law.
iii. 30, x. titiksliante abhi-sastim ^ananam indra tvat a 

kaA Aana hi pra-ketaA.
T h ey bear the scoffing o f men ; for Indra , aw ay from thee 

there is no wisdom.
iv. 30 , 3 . visve Aana it ana tva devasaA indra yuyu- 

dhuA.
E ven  all the gods together do not fight thee, O Indra.
v. 34 , 7. duA-ge Aana dnriyate visvaA a puru ffarmh yaA 

asya tavishim aAukrudhat.
Even in a stronghold m any a man is not often preserved 

who has excited his anger.
vii. 83, 2. yasm in aya bhavati kim Aana priyam .
In  which struggle there is nothing good whatsoever.
vii. 86, 6. svapnaA Aana it anritasya pra-yota.
E ven  sleep does not remove all evil.
In this passage I form erly took Aana as affirmative, not 

as negative, and therefore assigned to prayota the same 
meaning which Sayaraa assigns to it, one who brings or 
m ixes, whereas it ought to be, as rightly seen by Roth , 
one who removes.

viii. 1 ,  5 . mahe Aana tvam  adri-vaA para sulk ay a deyam , 
na sahasraya na ayutaya vayri-vaA na sataya sata-magha.

I  should not give thee up, wielder o f the thunderbolt, 
even for a great price, not for a thousand, not for ten 
thousand (?), not for a hundred, O Indra, thou who art 
possessed o f a hundred powers !
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vjq_ ^  7, kada Aana stanA asi.
Thou art never sterile.
viii. 52 , 7. kada Arana pra yu.kkha.si.
Thou art never weary.
v iii. 55, 5. Arakshusha /mini sam-nase.
E ven  with m y eye I  cannot reach them.
x. 56, 4. mahimna/t esham pitaraA Arana isire.

Verse 1 2 , note 8. Considering the particular circum
stances mentioned in this and the preceding hym n, of 
Indra’ s forsaking his companions, the M aruts, or even 
scorning their help, one feels strongly tempted to take 
tyar/as in its etymological sense o f leaving or forsaking, 
and to translate, b y  his forsaking you, or i f  he should 
forsake you. The poet may have meant the word to convey 
that idea, which no doubt would he most appropriate h ere ; 
but then it must be confessed, at the same time, that in 
other passages where tyayas occurs, that meaning could 
hardly be ascribed to it. Strange as it may seem, no one 
who is acquainted with the general train o f thought in the 
Vedic hymns can fail to see that tyayas in most passages 
means attack, onslaught; it may be even the instrument ot 
an attack, a weapon. How it should come to take this 
meaning is indeed difficult to explain, and 1 do not wonder 
that Professor Roth in his Dictionary simply renders the 
word by forlornness, need, danger, or by estrangement, 
unkindness, malignity. B ut let us look at the passages, 
and we shall see that these abstract conceptions are quite 
out o f p lac e :

viii. 47, 7. na tarn tigmam Arana tyaya/t na drasad ahhi 
tam guru.

N o sharp blow, no heavy one, shall come near him whom 
you protect.

Here the two adjectives tigma, sharp, and guru, heavy, 
point to something tangible, and 1 feel much inclined to 
take tyayas in this passage as a weapon, as something that 
is let o ff with violence, rather than in the more abstract 
sense o f onslaught.

i. i6y ,  1 . rnoha/* A-it asi tyai/asah varuta.
Thou art the shielder from a great attack.
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iv. 43, 4. ka/t v im  maha/i Ait tyayasaA abhike urushyatam  
madhvi dasra naA uti.

W ho is against your great attack ? Protect us with your 
help, ye givers o f sweet drink, ye strong ones.

Here Professor Roth seems to jo in  mahaA Ait tyayasaA 
abhike urushyatam , but in that case it would be impossible 
to construe the first words, kah vam.

i. 1 1 9 ,  8. agaAAAatam kinpamaraam para-vati pituA svasya 
tya^rasa m-badhitam.

Y o u  went from afar to the suppliant, who had been 
struck down b y  the violence o f his own father.

According to Professor Roth tyayas would here mean 
forlornness, need, or danger. B ut nibadhita is a strong 
verb, as we may see in

viii. 64, 2. pada pawin aradhasaA ni badhasva mahan asi.
Strike the useless Pattis down with thy foot, for thou art 

great.
... 18 , I I ,  lit svauAasva prithivi rna ni badhathaA.

Open, O earth, do not press on him (i. e. the dead, who 
is to be buried ; cf. M .M ., U ber Todtenbestattung, Zeit- 
schrift der D. M . G ., vol. ix . p. xv).

vii. 83, 6. yatra raya-bhiA dasa-bhiA ni-badhitarn pra 
su-dasam avatam tntsu-bhiA saha.

W hen you protected Sudas with the T ritsu s, when he 
was pressed or set upon by the ten kings.

Another passage in which tyayas occurs is,
vi. 62, 10 . sanutyena ty% asa m artyasya vanushyatam  

api sirsha vavriktam .
B y  your covert attack turn back the beads o f those even 

who harass the mortal.
Though this passage m ay seem less decisive, yet it is 

difficult to see how tyayasa could here, according to 
Professor ltoth, be rendered b y  forlornness or danger. 
Som ething is required b y  which enemies can be turned 
back. N or can it be doubtful that sirsha is governed 
b y  vavriktam , meaning turn back their heads, for the 
same expression occurs again in i. 3 3 , 5. para Ait s'irsha 
vavriyuA te indra ayagrvanuA yih/va-bliiA spardhamanaA.

Professor Benfey translates this verse by, ‘ K opfuber 
flohn sie alle vor dir j* but it. m ay be rendered more
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-'^literally, * These law less people fighting with the pious
turned back their heads.’

x . 14 4 , 6. eva tat inclra/j m duna deveshu fcit dharayate 
inahi tja ffa h .

Indeed through this draught In dra  can hold out against 
that great attack even among the gods.

x . 79, 6. k im  deveshu tya g a h  enah Aakartha.
W hat insult,w hat sin hast thou committed am ong the gods.?
In  tliese two passages the m eaning o f  tyayas as attack or 

assault is at least as appropriate as that proposed b y  Pro
fessor Roth , estrangem ent, m alignity.

There rem ains one passage, vi. 3 , I . yam  tvam  mitrewa 
varuna/j sa-^rdslia/i deva pasi tya^/asa martam amhaA.

I confess that the construction o f  this verse is not clear 
to m e, and I  doubt w hether it is possible to use ty% a sa  as 
a verbal noun governing an accusative. I f  this were pos
sible, one m ight translate, ‘ The m ortal whom thou, O G od 
(A gni), V an ina, together w ith M itra, protectest b y  pushing 
back evil.’  A nyhow , we gain nothing here, i f  we take tyayas 
in the sense o f estrangem ent or m alignity.

I f  it be asked how tyagras can possib ly have the meaning 
which has been assigned to it in all the passages in which 
it occurs, viz. that o f  forcibly attacking or pushing aw ay, 
we can only account for it b y  supposing that tyag ,  before 
it came to mean to leave, meant to push off, to drive away 
with violence, (verstossen instead o f  verlassen.) T h is m ean
ing m ay still be perceived occasionally in the use o f tyag ;  e. g . 
devas tyayantu m am , m ay the gods forsake m e ! i. e. m ay 
the gods drive me a w a y ! E ven  in the latest Sanskrit tyag  

is used w ith regard to an arrow that is let off. . ‘  To ex p e l’ 
is expressed b y  nis-tyo;/. Those who believe in the pro
duction o f  new roots by the addition o f prepositional pre
fixes m ight possibly see in ty a g  an original ati-a//, to drive 
o f f ;  but, however that m ay be, there is  evidence enough to 
show that tya^r expressed originally a more violent act o f 
separation than it does in ordinary Sanscrit.

V erse 1 3 , note h iSamsa, m ase., means a spell whether 
for good or for evil, a b lessing as well as a curse. It  
means a curse, or, at all events, a calum ny :

VOL. I. S
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i. 18 , 3 . ma naA sailisah ararushaA dhurtiA prawak 
martyasya.

L e t not the curse o f the enemy, the onslaught o f a 
mortal hurt us.

i. 94, 8. asmakam sam m h  ablii astu duA-dhyaA.
M ay our curse fall on the wicked !
ii. 26, 1 . r ig v Ji it  samsah vanavat vanushyataA.
M ay the straight curse strike the enemies ! Cf. vii. 56, 19.
iii. 18 , 2. tapa samsam ararushaA.
B urn  the curse o f the enemy !
vii. 25, 2. are tam samsam kriwuhi ninitsoA.
Take far away the curse o f the reviler ! Cf. vii. 34 , 12 .
I t  means b lessin g :
ii. 3 1 ,  6. uta vaA samsam usi^am-iva smasi.
W e desire your blessing as a blessing for suppliants, 
x. 3 1 ,  1 . a naA devanam upa vetu samsaA.
M ay the blessing o f the gods come to us ! 
x . 7, 1. urushya naA uru-bhiA deva aaraaaiA.
Protect us, god, with thy broad blessings ! 
ii. 23, io . ma naA duA-samsaA ablii-dipsuA isata pra su- 

sam&ah mati-bhiA tarishimahi.
L et not an evil-speaking enemy conquer u s ; may we, 

enjoying good report, increase by our prayers !
L a stly , samsa means praise, the spell addressed by men 

to the gods, or p ra y e r : *
i. 33, 7* pra sunvataA stuvataA samsam avnA.
Thou hast regarded the prayer o f him who offers libation 

and praise.
x. 42, 6. yasxnin vayarn dadhima hidre.
Indra in whom we place our hope. Cf. attains, W ester- 

gaard, Radices Linguae San scrit®, s. v. sams.
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